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CHAPTER-1 
INTRODUCTION 
A study of Chinua Achebe's novels in the perspectives of 're-
education and re-generation' naturally asks for a broad-view of the 
background and its cultural history. But to regard Achebe as a fictional 
delineator of African culture and see him through that lens would be 
erroneous. Although there is no doubt that the African ethos and rhythm are 
pervading all through his fiction and a deviation from the Western world-
view did take place, yet it was but natural. To non-African critics of Achebe, 
it struck a different note as his work dealt with African experiences and 
portrayed African society, sharply in contrast to the British Literature. So, 
they took time to release Achebe from their stereotyped interpretation of him 
as a mere delineator of African culture, and place him on another pedestal as 
an active teacher re-constructing that culture. Hence he not only depicted 
African culture but also, so to say, created it by giving Igbo myths and 
legends new meaning and significance among the cultural world. Yet one 
can not say with confidence that Indian critics of Achebe have reached the 
stage where one can find enough materials on Achebe to go deep in his 
novels to find the decolonizing forces that are at work. Dr. Asha Viswas has 
expressed this crisis of material in editing July-December, 1999 issue of 
Creative Forum: 
In India, this vast body of literature, as a subject for 
serious exploration amongst authors and academitia has not 
been very old. The primary and secondary source material 
available in India on black fiction may arouse the curiosity of a 
casual reader, but it is not enough to satisfy a serious scholar.' 
Thus the idea behind undertaking this research is to contribute 
something new to the scholarship on Achebe. It is very important for an 
Indian reader who has the same colonial experience to explore the fictional 
world of Achebe and come up with certain interpretations which will 
enhance the store of knowledge in India. To the best of my knowledge, there 
is no exact research work existing in this area in India or abroad. However, 
there are some studies which are dealing with national identity, culture, and 
political vision in African literature. The writers seem to follow a steady 
path and are cautious about the current fashion and accepted critical idioms. 
As such most of these writers are pre-occupied with issues related to 
the distortion of African cultures; but not enough emphasis is made to show 
how that distortion can be re-ordered through 'the re-education and re-
generation' of their society through the wisdom and knowledge of Africa's 
cultural past. Thus such studies do not meet the crying need for bold, 
innovative and critical stands to check the process of the distortion of the 
Nigerian psyche. Therefore, the need to do a thorough research of the five 
novels of Achebe to unfold the philosophical and metaphysical aspects of 
Igbo culture, and to stand against the alleged vacuum of African society has 
been attempted here in the thesis. 
Thus, its area of study widens to incorporate a large number of issues 
related to art, culture, literature, philosophy, history, language to mention 
some. These wide-ranging issues should be seen, verified and studied; their 
growth and impediments in the successive slices of the history of Africa, as 
reflected in the novels of Achebe, should be evaluated critically to conclude 
how far he has contributed in the task of generating a new vision regarding 
the African continent. To pursue such a study in the context of Africa in the 
fictional world of Achebe will lead to history which has enveloped the 
experiences and stories of the pre-colonial era, colonial and post-colonial 
subjects; colonization at various levels, political, psychological, social, 
cultural and economic, and its consequences, conflicts, crises, trauma, self-
denigration and identity problems; the decolorizing process, the quest for 
self and Nationalism, and the challenge of reconstruction. In recent times, 
under the influence of Ferdinand de Saussure, issues related to language 
have come to achieve crucial importance. 
But it is not only with Africa that these stories and experiences of 
colonization and decolonization hold true but also with a number of 
countries that have had the same historical background, and hence have 
united together under a common umbrella. However, the degree of 
experience and the nature of complexities of the concerned issues vary from 
country to country. For example, English speaking countries like Australia, 
New Zealand and Canada (not applicable to the aborigines) have one set of 
issues and complexities as the settlers themselves are English while 
countries of Africa and India have different issues to address. In dealing with 
these issues in diverse literatures, it is very difficult to find a common and 
suitable nomenclature. Yet it is important that they be held together for 
historical and socio-cultural reasons; besides, distinctive things are narrated 
by people belonging to these respective nations in order to break the barriers 
of mutual ignorance and prejudice. 
The term 'commonwealth literature' seems to be the first to cover the 
area. Though its history goes back to Oliver Cromwell in 1949 when it 
implied common good or public good, it re-appeared in the 1960s and got 
enormous acceptance. The term was used to unite those countries once ruled 
by Britain, on a common political platform. Hence, in the field of literature, 
it remained a loose and descriptive term. There emerges a homogeneous 
colonial experience in multi-cultural, multi-racial and multi-regional 
commonwealth, and English plays a vital role in unifying them. As English 
has become the touchstone of these literatures, it excludes oral literatures 
and literatures written in regional languages. But the term reasserts 
England's hegemony over the independent countries as it has a longer 
history of English literature. 
Hence critics started exploring various possibilities for a better 
terminological sophistication to cover the area. In some universities, the 
term 'Third World Literature' has been used. But it has some under-
estimating, and economic connotations. It divides the world in 'haves' and 
'have nots', and does not capture the ethos and rhythm of life in all its 
dimensions and realities. What is more, it incorporates within its domain 
countries which were not ruled by the British, and English is not even the 
language of their literature. 
'New Literature in English' is another option being used in certain 
cases to free the area from any smell of the colonial past. It leaves the reader 
to explore the literatures in a more liberal and comprehensive way. But the 
term new literature obviously stands against the old British literature and 
thus it again reasserts the hegemony of the colonial power and its literary 
tradition. 
The term which is now in vogue among the critics and scholars is 
'Postcolonial literature'. The term 'colonial literature' is outdated as most 
countries have got independence, and hence the epithet 'post-colonial' is 
being used. Though the term brings into focus the common colonial past, it 
celebrates the liberation of life and literature, and embarks on a quest for 
new possibilities. It imparts challenging and exhilarating attitudes to literary 
movements of the nations. Since, on the decolonizing process, political 
independence is not the be all and end all, native ways of life with all their 
traditions, culture and literature should be freed from the shackles of the 
coloniser's influence as well. That has not been accomplished yet. So, it is 
not appropriate to use the term 'postcolonial' in the context of such 
literatures. A better term may still emerge, without any theatrical or political 
controversy, and cover the area while the debate is still raging. 
Texts of these post-colonial literatures, for example Chinua Achebe's 
Things Fall Apart (1958), make the readers aware of the fact that his own 
position will have to be decolonized also in order to gain a proper 
understanding and appreciation of them. The reader is expected to be 
oriented to the native world-view. 
History is the most important issue in this respect. Frantz Fanon, in his 
The Wretched of the Earth (1961), explains how colonialism re-interprets a 
nation's history to prove that they are civilizing the nation for the first time 
and for their own benefit which is a pre-condition to sustain their 
'hegemony' over the nation. He writes: 
Colonialism is not satisfied merely with hiding a people 
in its grip and emptying the native's brain of all form and 
content. By a kind of perverted logic, it turns to the oppressed 
people, and distorts, disfigures and destroys it. This work of 
devaluing pre-colonial history takes on a dialectical 
significance today.^ 
At this juncture, the primary function of a post colonial critic, as 
Fanon suggested, is to discover and reclaim his own past, not as a so-called 
pre-civilized era but as an era of culture and honour, and to resist the 
colonial ideology by which that history and culture has been devalued. 
Discovery of Africa in the field of geography by the Europeans took 
place in the eighteenth and nineteenth centuries. A similar process of 
discovery is now taking place in the field of African history. Its history 
remained under cloud and obscurity till recently. The general view of those 
European explorers, missionaries, and statesmen was that they were simply 
civilizing Africa for the first time and bringing light in 'the heart of 
darkness'. In an essay, K.C. Belliappa shows the stereotypical image of 
Africa as held by Europeans: 
A brief sampling of the response to Africa by well-
known men, drawn from different disciplines, clearly indicates 
the stereotyped nature of the outsider's response to Africa. One 
of the first references to Africa occurs in Denial Defoe's 
Captain Singleton wherein the Africans are described as "an 
ignorant, ravenous, brutish sort of people, even worse than the 
natives of any country that we had seen", Hegel believed that 
"the Negro...exhibits the natural man in his completely wild 
and untamed state. We must lay aside all thought of reverence 
and morality—all that we call feeling—if we would 
comprehend him; there is nothing harmonious with humanity to 
be found in this character". Grogan, a late 18"^  century visitor, 
was convinced that the African was "fiindamentally inferior in 
mental development and ethical possibilities (call it soul if you 
wiliy, that he stood at a point of evaluation "slightly superior to 
the lower animals and that he was devoid of qualities prized in 
Europe like pity and gratitude." Even the famous psychologist, 
Jung, who identified modem Africans with early man, believed 
that Europeans are unbalanced by meeting, in Africans, the 
primitive in themselves.^ 
Now from the second half of the twentieth century, the task of 
discovering African history was well under way. And this discovery shows 
how wildly and arrogantly wrong were those perceptions about Africa's 
past, and the misconception that the colonizers were leading Africans for the 
first time towards a civilized way of life. 
In this regard, Africa does not stand alone. The same policy of 
exploration, exploitation and extermination executed almost iri every 
colonized country. Thus, along with Africa, the history of the natives and 
aborigines of Australia, New Zealand, West Indies, Canada, America, and 
India is the history of the distortions, devaluations and falsifications of the 
natives and their indigenous cultures. Thus, the European colonialism had a 
devastating influence on the indigenous cultures of the world. The damage 
to these indigenous cultures, the suffering and the loss of life can never be 
estimated whether by exterminating the aborigines of Australia or slave 
trade in Africa for example, and the subsequent loss of self-respect and 
dignity of the native people resulted in a sense of inferiority complex and 
self-denigration. 
However, after independence, these countries are recovering from the 
trauma and actively decolonizing themselves. Thus the quest for roots and 
identity, cultural regeneration and nationalism, and the challenge for the 
reconstruction has become a major cry in all the postcolonial literatures. 
Language has recently become one of the major issues of the Post-
colonial Literature. The question is whether one should reject one's own 
mother tongue for the language of one's colonizer? And what is more crucial 
is that it is not just there as a value neutral and passive means of 
communication, rather it is very much active in constructing realities. The 
Swiss linguist Ferdinand de Saussure believes that language is arbitrary, 
relational and constitutive which means that our perception of truths and 
realities depends on the language we use. So, the English language, the 
language of the colonizer, will bring further alienation and devastation in the 
native culture and world-view. To respond to this problem in the 
decolonizing process, there emerge two basic groups of critics—one for the 
rejection of the colonizer's language and the other for the recreation of it. 
Ngugi Wa Thiong'O of Kenya is one of those radical decolonisers 
who wants to liberate each and every aspect of life and culture. To realize 
this end, he rejects the coloniser's language. He believes: 
...Language was the most important vehicle through 
which that (colonizer's) power fascinated and held the soul 
prisoner. The bullet was the means of the physical subjugation. 
Language was the means of the spiritual 
subjugation...Language carries culture, and culture carries, 
particularly through orature and literature, the entire body of 
values by which we come to perceive ourselves and our place in 
the world...Language is thus inseparable from ourselves as a 
community of human beings with a specific form and character, 
a specific history, a specific relation to the world...! believe 
that my writing in the Gikuyu language, a Kenyan language, an 
African language, is part and parcel of the anti-imperialist 
struggles of Kenyan and African peoples. 
Such radical intellectuals are also working in every post-colonial 
country to decolonize themselves completely. South African writer and critic 
Ezekiel Mphahlele expresses his anguish in these lines: 
Must the educated black from abroad come back to recolonise 
us?... It is all so embarrassing.^ 
However, the other group of v^iters, who are looking at the issue in a 
different way and intending to use it, are also putting forward their rationale. 
And so, the debate between rejection and recreation of the language in the 
field of literature is still going on. 
Nigerian novelist, Chinua Achebe advocates the recreation of a new 
English to suit the socio-cultural milieu of Africa. He expresses his opinion 
as follows: 
The price a world language must be prepared to pay is 
submission to many different kinds of use. The African writer 
should aim to use English in a way that brings out his message 
best...He should aim at fashioning out an English which is at 
once universal and able to carry his peculiar experience...! feel 
that the English language will be able to carry the weight of my 
African experience. But it will have to be a new English,...but 
altered to suit its new African surroundings.^ 
Though he intends to use the EngHsh language he has made it clear 
that African culture and her identity will remain distinct from that of Europe 
in these lines: 
Most African writers write out of an African experience 
and of commitment to an African destiny. For them that destiny 
does not include a future European identity...'^ 
Thus the writers of Post-colonial countries are experiencing a sense of 
doubt and uncertainty in using the coloniser's language lest they should 
again get recolonised by the imperialist's ideological weapon. Whether they 
are using English language or not, all the writers of postcolonial countries 
are exploring the authenticity of their writing in their search for roots and 
identity. Writers of settler colonies like Australia, New Zealand, Canada and 
America, where the land was invaded, explored and finally inhabited by 
Europeans creating a transplanted culture, are not free from these 
complexities. For them, the language is their mother tongue. But while it 
represents their own vision of life authentically, it misrepresents their 
geographical surroundings and perverts their understanding of the natives 
and their milieu. As they have settled in their respective colonies, the central 
issue is whether to be attached to their ancestral language and thus distrust 
anything that is native, and remain alienated in their new surroundings or to 
recreate their ancestral language by incorporating native elements into it to 
12 
generate a local flavour in the language to suit the alien environment and 
thus make the land a home. 
The emergence of new ideas in the field of language, literature, 
history, culture and society has a lasting impact on literary studies and has 
helped in formulating a theory which shifts its orientation from Europe to 
the specific post colonial country. So, a new way of looking at culture and 
literature has started taking place undermining the claim of universalism of 
some canonical works which had been the yard stick until recently. Thus in 
the postcolonial literatures, the native way of life has been evaluated by the 
native value system and norms. It has helped in justifying such an 
understanding by producing an adequate rationale. It criticized the European 
understanding and depiction of postcolonial countries and shows how these 
countries have been misrepresented, and, in certain cases, undermined as 
uncivilized. The change of perspectives from outside that is European to the 
inside has challenged the concept of universalism and has encouraged the 
marginalized and other alternative literary works to stand at least in equal 
status. It disapproves the assumption that the great or canonical literature has 
a timeless and universal significance and tries to carve out a room for every 
kind of literature, whether oral or written, in English or in the regional 
languages irrespective of cultural, social, regional or national variations in 
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experience and outlook, Chinua Achebe asserted his stand in the following 
lines: 
I should like to see the word 'universal' banned 
altogether from discussions of African literature until such a 
time as people cease to use it as a synonym for the narrow, self 
serving parochialism of Europe... 
Some of the issues of post-colonial discourse may be dealt with in the 
Caliban-Prospero relationship but as a conscious campaign in Africa, it 
originates in the negritude movement of the 1930s when Leopold Sedar 
Senghor and Aime Cesaire took the initiative to go back to their roots in 
search of identity. Cesaire introduced the term, 'Negritude', and his own 
definition of it is, "the simple recognition of the fact that one is black, the 
acceptance of this fact and of our black destiny, our history, and our 
culture."^ Postcolonial literary critics have transplanted this ideology in 
criticism to re-evaluate African literature and culture in an authentic way. 
J.A. Cuddon sums up the movement in literature as follows: "it represents an 
aesthetic which seeks to maintain and uphold traditional African culture and 
sensibilities."'^ 
The movement achieved an intellectual foundation in the writings of 
Frantz Fanon and so got regenerated in the 1960s. In his famous book The 
Wretched of the Earth (1961), he explores how a nation's past and present 
have been reconstructed in the colonial period from the colonizer's 
perspective. Now, it is the ftindamental responsibility of the nation to 
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recover its lost history and heritage, and protect it against the forces ol" ihc 
coloniser's ideology, which has negated it so far. This recovery of one's OXMI 
past will help the nation to grow out of the problem of self-denigralion and 
alienation. 
Another major figure in this field is Edward Said. Mis Orienialisui 
(1978) is a projection of how Europe has taken for granted that it is universal 
and superior and regards any deviation of it as 'the Other', and hence 
inferior. To Europe, the Orient is the Other. He says "...The l-Airopeati 
culture gained in strength and identity by setting itself off against the Oricni 
as a sort of surrogate and even underground self..." 
Thus, the Orient is a construct in the European imagination full ol' those 
things which they do not like to be identified with themselves like cruelly, 
sensuality, decadence, laziness to mention but a few. And since people of ihc 
Orient started looking at themselves through the lens of Europe, they lost ihe 
knowledge of their true selves, and became self-denigrant. 
Thus the postcolonial critics " are now rediscovering their own 
identity and culture. It is the task of exploring one's own roots in order u> 
interpret them from their due perspectives, and thus get "re-educated and iv-
generaled" ' with new vigour and confidence. For the culturally denigraicd 
people it is a struggle for survival with an identity. And to do this ihcy will 
have to emerge from all those stereotyped images that had been leveled 
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against them so that they can know themselves. And this journey to self 
realization, for the culturally colonized, is more than a search for identity; it 
is a part of their struggle to free themselves from the process of subjugation 
and self-denigration resulting from the process of imbibing Western 
language and culture. A radical decoloniser may go for his native language 
and will undertake it as a task to discover such metaphysical questions as 
how we have been living, how we are supposed to live, how we have been 
led to imagine about ourselves; how "we come to perceive our place in the 
world"'^' how our language has been trapped and we have been "chained" 
in a language "that is not one's own"'^; and "what we need to do is to look 
back and try and find out where we went wrong, where the rain began to 
beat us?"'^ and how we can get re-educated and regenerated and live afresh. 
Postcolonial literature includes a vast and complex body of creative 
literary works produced in the former colonies like India, Africa, West 
Indies, America, Canada, Australia and New Zealand. Because of some 
common socio-historical reasons, the growth of these new literatures of the 
former colonies have been intrinsically bound up with the effect of the 
experience of colonialism and neo-colonialism. This study is a survey about 
the traumatic collective experience of the colonization and its consequences 
and strongly reflects the resistance to the colonial and neo-colonial forces 
that is threatening the very existence of indigenous cultures. 
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Africa's search for roots and identity in the form of negritude begins 
in the early 1930s among African and West Indian students under the 
leadership of Leopold Sedar Senghor, Aime Cesaire and Leon Damas. The 
movement ironically began in Paris when these African and West Indian 
students realized that no matter how much they aped their coloniser's 
culture, they could not become French as they were isolated from the white 
because of their colour. Leopold Senghor stated that this humiliation "was 
marked by the tormenting question, who am I? For us, it was not a question 
of metaphysics, but of a life to live, an ethic to create, and communities to 
save. We tried to answer that question. In the end, our answer was 
Negritude."'^ After that, they started exploring their own language, 
literature, philosophy, history and culture to bring them to light and to 
celebrate them as their own heritage. The concept of negritude has been 
constantly growing and influencing various disciplines. Chinua Achebe has 
made a substantial contribution in this rediscovery of Africa in the field of 
literature. In 1965, he declared it in detail: 
Here then is an adequate revolution for me to espouse— 
to help my society regain belief in itself and put away the 
complexes of the years of denigration and self-abasement. And 
it is essentially a question of education in the best sense of that 
word. Here, I think, my aims and the deepest aspirations of my 
society meet. For no thinking African can escape the pain of the 
wound in our soul. You have all heard of the African 
Personality; of African democracy, of the African way to 
socialism, of negritude, and so on. They are all props we have 
fashioned at different times to help us get on our feet again. 
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Once we are up we should not need any of them any more. But 
for the moment it is in the nature of things that we may need to 
counter racism with what Jean-Paul Satre has called an anti-
racist racism, to announce not just that we are as good as the 
next man but that we are much better. The writer cannot expect 
to be excused from the task of re-education and regeneration 
that must be done.' 
And soon he started bringing about a change in Africa, by 
'Africanizing' literature written in English beside other things, and thereby 
reforming the society through it. 
While Africa's search for identity formally begins with its 
confrontation outside Africa, and by making the 'West' as the 'Other', 
India's quest for identity begins against her own evil practices at home in her 
characteristic way. True, India was made to believe that she had inferior 
culture and literature by such colonial architects as Macaulay, but the 
resulting sense of inferiority and trauma were much lower in degree than 
that of Africa. Nevertheless, it had its own role in instigating Indian 
nationalists to emerge with their own voice. 
Though India's search for identity begins with her first encounter with 
the West, she took time to rebuild herself from her own roots and start 
afresh. And in this long journey, Indian English literature played a great role, 
as it is one of the very means and the end of the quest. Thus, its rapid rise in 
the 19"^  century can be seen as a part of that national struggle to carve out a 
place in world history. 
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In the very beginning of the rise of Indian English Hterature, there 
emerges a group of writers who, being bUnded by EngHsh culture and 
literature, started to write in English and imitate them in themes and styles. 
But soon they returned for their own roots and culture for their themes and 
sometimes for language. Among them mention may be made of Michael 
Madhusudon Dutt, Torn Dutt and Sarojini Naidu. 
The second half of the nineteenth century and the first half of the 
twentieth century shows the rise of some great personalities working hard 
with a vision to rescue India from the clutches of colonial power and to 
rebuild her once again. Rabindranath Tagore, Sri Aurobindo Ghosh, Swami 
Vivekananda may be mentioned in this respect. 
Ananda Coomaraswamy (1877-1947) was a critic of oriental art and 
culture, and diagnosed the problems of India that it has alienated itself from 
its root and spirit, from its ancient art and culture, and from religion and 
tradition. He discerned that in post-colonial era there could be a rise of neo-
colonialism. So, he suggested the nation that "before we can have India we 
must become Indian"^^. He criticized Western civilization as one full of 
"exaggerated standards of living and depreciated standards of life" , and 
advocated a civilization based not on economic exploitation but on mutual 
understanding and co-operation. Referring to the use of English language, 
Mahatma Gandhi, himself a prolific writer of prose, said: 
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Is it not a painful thing that, if I want to go to a court of 
justice, I must employ the English language as a medium, that 
when I become a barrister, I may not speak my mother-tongue 
and that some one else should have to translate to rne in my 
own language? Is not this absolutely absurd? Is it not a sign of 
slavery? Am I to blame the English for it or myself? It is we, 
the English knowing Indians, that have enslaved India. The 
curse of the nation will rest not upon the English but upon us.^ ^ 
The fiction of three great novelists, R.K. Narayan, Mulk Raj Anand 
and Raja Rao can be regarded as path-breakers as their masterpieces were 
written at a time when India was overwhelming her political, social, 
religious, cultural and ideological world to reassert her latent identity. The 
greatest challenge before them was to channelise India's spirits and 
aspirations in multiple ways to show the diverse dimensions of her identity. 
In this respect, the three of them have tried to reflect on three major aspects 
of India: the individual, his social background, and her metaphysical 
potentials respectively. 
The East West encounter and its consequences is another important 
issue dealt with by them and many others and it has been depicted through 
the conflict and crises between two ways of life: the spiritual and the 
material, and the ideal and the real. 
Anita Desai later deals with the nature and complexities of the 
colonial experiences and its consequences in the consciousness of Indians. 
Values of the Indian tradition and western culture are constantly 
crisscrossing through the consciousness of various Indians creating conflict 
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and crisis among them. Like most of the post-colonial texts, her novels also 
bring to the fore their wounds as they imbibe western culture. On the other 
hand, the contemptuous and arrogant attitudes of the Western people in 
dealing with the 'Asiatic' or Orientals is also exposed. 
Although some critics opine that Indian writers in English do not 
depict the colonial experience as a vigorous force in post-colonial India as in 
the case of other post-colonial literatures, for example African literature; 
nevertheless, their writings do show the consciousness of an Indian who has 
been alienated from his own soil and is constantly in search of roots and 
identity. 
If India and Africa have been ruled by the British, West Indies, 
America, Canada, Australia and New Zealand have been invaded more 
harshly not only politically but also culturally; hence these nations have 
synonymous stories of colonial experiences. Again, if the aborigines of these 
countries have been ruled in their own motherland, the stories of the 
imported slaves and labourers from Africa and India have been ruled by 
their own European masters. Thus, in cases like West Indies and America, 
there is always a 'colony' within a colony making things all the more 
complex. African Americans think they have been made the "internal 
colony" of white Americans because of their colour; and Indians in the 
West Indies find themselves struggling to find their roots and identity. Thus, 
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there is always a struggle to find a 'home' in a place where they are 
culturally dislocated and spiritually subjugated. 
West Indies is not a nation of a single vision. It has a few large 
English speaking territories like Guyana, Jamaica, Trinidad and Barbados, 
but all of these independent nation islands can be recognized as a West 
Indian community because of their common historical and colonial 
experience. Even in Arts and Literature, they have some common features 
among them. Most of them have reflected the emergence of a new nation 
and identity in the depiction of childhood. 
Derek Walcott, Nobel Laureate for Literature in 1992, remains 
committed to a West Indian community. In literature he uses West Indian 
folklore, music, dance and also exploits the oral tradition to create a typical 
West Indian world. He thus transcreated the social milieu in his literature. 
V.S. Naipoul, also a Nobel Laureate, explores the possibility of the 
emergence of a new identity from the struggle which encompasses two 
sources, West Indies and Europe. 
If the history of West Indies reveals that it has been invaded only for 
economic exploitation at the beginning, the history of America is a bit 
different as it was made a colony, for those who were not wanted in 
England; and it had also a longer history than that of West Indies. So, their 
literature took a long period of time to emerge with a distinct identity. 
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They are now no more under any colonial forces asserting their 
hegemony and influence over them. In that sense, America can be regarded 
as the only post-colonial country while others have got only political 
decolonization. They have grown out of the colonial plight and now trying to 
master the society, tradition, religion and other metaphysical forces that have 
been carving the utmost freedom of individual and restricting the 
functioning of true democracy making the nation a colony from within. 
Thus, their writings assert struggle against these forces for complete 
independence in each and every sphere of life and literature. 
In this way, when white Americans were constantly struggling to 
emerge out of their colonial layers one after another both from within and 
without. Black Americans are still struggling within their cultural world to 
assert their identity because they have been denied any history and culture. 
Now they are reclaiming their own African culture and heritage. They 
realized that since they started understanding themselves in the context of 
slavery and American culture—one created by the materialistic pursuit of 
the whites and the other by their imperialistic attitudes—^they started to 
imitate them to become 'universally' acceptable. This has simply led them to 
become cultural slaves on top of their physical subjugation. 
In the very beginning of decolonizing and deprogramming process, 
the protest and the quest for self took the form of de-Americanisation and 
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'Back to Africa' for their own roots to discover themselves and their 
identity. During the early 1950s, black novelists, playwrights, and poets 
voiced their own experience in American literature. Jean Toomer, Richard 
Wright, Ralph Ellison, James Baldwin and Ernest Gains were among those 
who basically dealt with the themes of colour prejudice and racial 
consciousness in their fiction. Most of their characters are individuals 
struggling to achieve their respective goals which are beyond their capacity 
because of their colour. They are struggling in a system which does not 
recognize their talent and capacity, and stands as an obstacle in their way to 
fulfill their desire. Thus most of these protagonists are young and rebellious. 
As in other settler colonies, Canada is primarily a land of immigrants, 
so their search for roots and cultural heritage leads them to Europe. Hence it 
stands as an obstacle to achieve a separate identity. In this way, the very 
search for identity regenerates their colonial past and reminds them of their 
cultural inferiority. For them an identity generated from the experience of 
the geographical aspects of their country becomes more authentic than from 
any historical and cultural discourse. Even in celebrating the geographical 
aspects of Canada and its relation with its inhabitants in literature they find it 
difficult to capture the realism as their language is essentially tainted with 
European perceptions. So it is always a challenging task for them to recreate 
typical Canadian English to capture their experience. Thus, their history and 
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language have been severely frustrating their ambition to build a distinctive 
cultural identity from a political and geographical reality. 
Though Canada belongs to people from different racial and cultural 
groups, yet it has some common national experience as Canadian and its 
literature represents that typical Canadian experience and depicts its 
community realistically. 
Like America, the earliest writings in Canada emerged from the 
experiences of exploration and traveling; hence they are generally journals, 
diaries, reports, letters, travelogues and autobiographies. Since most of these 
immigrants were either English or French, their writings reflect their varied 
backgrounds and the diverse geography where they settled. 
Though in 1600s and 1700s colonists were writing, it is only in the 
1800s that a Canadian voice started emerging slowly in literature. These 
writers struggled to express their own experience as Canadians. Their 
writings reflect their environment and hence enable their people to 
understand themselves fully and again to interpret the world with their own 
perspectives. The aboriginal writings and literatures written in languages 
other than English and French are the other channels through which Canada 
started channelising her world to express her voices and identity. 
Like other post colonial nations, decolonization of Canada's cultural 
identities of various ethnic groups brings about a great change in its 
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literature and the rise of post structuralist tendencies has helped the 
blossoming of identities of various other groups. 
Thus, the rise and development of Canadian literature shows a sharp 
change of perspectives from colonial era, where they basically imitated 
Europe, to post colonial era, where the writers vigorously tried to find a 
separate identity of their own by discontinuing their relation with European 
tradition and struggling for cultural decolonization. When they succeeded, to 
some extent, in asserting their native identity and creating literary forms of 
their own, they started exploring various possibilities fi-om post structural 
outlook to find meanings and truths afi^ esh fi"om their own home. Besides 
Post colonialism. Postmodernism, Feminism and Marxism, being revitalized 
from that outlook, are also used to explore their emerging identities. 
Margaret Laurence, Margaret Atwood, Rudy Wiebe and Robert Kroetsch are 
among those whose quest for identity have become the major concern in 
their fiction. 
The history of Europeans in Australia, as a prison colony, does not go 
far back. Although Britain stopped transporting their convicts by 1868, 
natural increase and immigration outnumbered the convicted people. And 
hence all the Australian colonies had acquired self-governments. To deal 
with their common colonial problems, they organized themselves on a 
common political platform and generated a sense of nationalism. Their 
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literature, particularly folklore played a significant part in their struggle for 
nationalism. 
As in West Indies and Canada, Australian novelists are also struggling 
to depict an authentic Australian identity from the geographical and political 
realities. Since their imported language is already conditioned with 
European values and perspectives, their representation of Australian life in 
literature remains under constant threat as it may be a world imposed on 
Australian geographical and political realities rather than generated from it. 
So, to generate an authentic Australian identity, Australian writers always 
tend to celebrate the images of bush life. They are also fashioning out an 
authentic Australian English as a measure to check the problems of colonial 
discourse, particularly the sense of alienation that they are suffering from in 
their newly settled colony and for redefining their concept of 'home' to 
settle down in the country. Patrick White, A.D. Hope, Judith Wright are 
some of the well-known writers from there working in the field. 
If the Europeans in Australia are suffering from the trauma of a 
colonized history as they were imprisoned in the country away fi*om their 
motherland, and were being ruled there, the aborigines of Australia were 
colonized within their own country and their voice was suppressed as 
uncivilized. The rise and development of the art, culture and literature of the 
aborigines is a new dimension in Australian cultural life. It has also helped 
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in giving an authentic Australian voice and in decolonizing Australia from 
the European role model. 
Among all the Australian writers writing about the problems and crisis 
of aboriginals, B. Wongar, of a mixed aboriginal and European descant, 
must be mentioned here. 
New Zealand as a geographical entity was discovered rather late by 
Polynesians and those who settled there are now called as Maoris. But in the 
eighteenth and nineteenth century, immigrants outnumbered them and were 
predominantly British. Hence English has become the official language of 
New Zealand. The emancipation of the intellectual class in the twentieth 
century on a political platform gave the country political stability and then 
independence. This has encouraged practices in art and literature with new 
themes of nationalism. Soon they started exploring experiences typical to 
New Zealand for a distinct national identity and this is visible in the writings 
of Jessie Mackay, Blanche Baughan, William Satchell, Katherine Mansfield, 
John A. Lee and Robin Hyde. Most of them have explored the country's 
history, landscape, society and human relationships in creating a distinct 
identity of their own. 
Maoris have immigrated from Asia and with them entered myths and 
literature in New Zealand for the first time. Their literature was there in oral 
tradition and their myths were very rich in quality. As poetry was the life-
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giving force of these people, it has a longer and richer history. Witi Ihimaera 
and Patricia Grace are the two most famous modem Maori novelists. 
Africa as a continent is rich in its languages, mythologies, literatures, 
oral traditions, religions, rituals, art and cultures. The African society has a 
rich framework of mythology out of which all its oral cultures grow. Its 
literature is also hidden in this oral tradition and it may be the reason why 
some western critics refiised to face the fact that Africa has a literature or 
culture of its own. The richness of this oral tradition shows the other cultural 
phenomena that constitute the social environment. The stories found in 
mythology or oral traditions were very vital for the survival of the society 
with its social structure, history, religious beliefs, traditions and identity. 
As oral literature was predominant in Africa in the past, only a few 
communities had a written literature. In northern Africa most of the 
linguistic communities produced works in Arabic or in Swahili script. Some 
Ethiopians wrote in Coptic script. In the twentieth century, because of the 
cultural regeneration, most of the African writers started writing in their own 
languages including Gikuya, Housa, Igbo, Somali, Swahili, Yoruba and 
Zulu. As the western education system got entrenched in Africa, some 
writers started writing literature in the languages of their colonizers. It may 
be English, French or Portuguese. So, it is another development in the long 
literary practice of Africa, 
28 
giving force of these people, it has a longer and richer history. Witi Ihimaera 
and Patricia Grace are the two most famous modem Maori novelists. 
Africa as a continent is rich in its languages, mythologies, literatures, 
oral traditions, religions, rituals, art and cultures. The African society has a 
rich framework of mythology out of which all its oral cultures grow. Its 
literature is also hidden in this oral tradition and it may be the reason why 
some western critics refused to face the fact that Africa has a literature or 
culture of its own. The richness of this oral tradition shows the other cultural 
phenomena that constitute the social environment. The stories found in 
mythology or oral traditions were very vital for the survival of the society 
with its social structure, history, religious beliefs, traditions and identity. 
As oral literature was predominant in Africa in the past, only a few 
communities had a written literature. In northern Afi-ica most of the 
linguistic communities produced works in Arabic or in Swahili script. Some 
Ethiopians wrote in Coptic script. In the twentieth century, because of the 
cultural regeneration, most of the African writers started writing in their own 
languages including Gikuya, Housa, Igbo, Somali, Swahili, Yoruba and 
Zulu. As the western education system got entrenched in Africa, some 
writers started writing literature in the languages of their colonizers. It may 
be English, French or Portuguese. So, it is another development in the long 
literary practice of Africa. 
30 
(1954) and Jagua Nana (1962). The fundamental function of these people as 
writers is to show that "their past with all its imperfections was not one long 
night of savagery from which the first Europeans acting on God's behalf 
delivered them" 
In their writings, they wanted to show that they had a history, a 
poetry, a deep philosophy and, what is more, dignity. It is such a civilized 
continent that Europe has disrupted and destroyed in the name of culture and 
upliftment. 
Ngugi Wa Thiong'O is one of the most important East African writers 
working for the African cultural regeneration. He is a radical decolonizer in 
his mission. In his famous essay "Towards a National Culture", he states: 
We need to see Africa's cultural history in three broad 
phases: Africa before white conquest, Africa under colonial 
domination, and today's Africa striving to find its true self-
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image. 
Thus in his fictional works, the major themes are concerned with the 
problems and crises of Africa before and after the entrance of whites on the 
continent. They also remain the major themes not only of the Kenyan 
literature but also of African in general. 
In his fiction, Ngugi traces the history of the natives from the origin of 
man through the Gikuyu myths to the present time in order to give a 
comprehensive history of the development of African culture and world-
view. His novels encompass diverse themes like depiction of the past with 
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The theme of conflict and crises between African traditional religions 
and Christianity, between Blacks and Whites is different in the context of 
South Africa. It has a long and varied history of how the black people of pre-
colonial South Africa were colonized and ruled, how they became victims of 
racial and colour discrimination at the hands of the native whites of the 
country by an apartheid system after the country's independence, and how 
even after the final independence, their voice and experiences are not truly 
represented in literature. Thus the present challenge is to check the 
unintentional misrepresentation of their ways of life in literature by the 
whites or by the newly emerged westernized black writers. 
Alex la Guma (1925-1985) is one of the most powerful South African 
novelists. He struggled against the apartheid system through his fictional 
works by portraying sincerely, authentically and realistically how the society 
has been torn and repressed by the system. In his first novel, A Walk in the 
Night, published in 1962, he has depicted the black society of South Africa 
in a gloomy and sordid condition. Their world was made dark for them like a 
night, as the title of the novel aptly suggests. 
The South African writer and Nobel laureate of 1991, Nadine 
Gordimer, has given an appealing call for a "People's Literature": 
In the post colonial world in general, and in South Africa 
specifically, the illiterate and semi-literate now surround the 
cultural convention. They have been called up by history. They 
have been called up by justice. For over three hundred years, 
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Nigerian writing in English may be a recent development as compared 
to that of South Africa, but its harvest has bloomed so quickly and 
successfully that even a comprehensive list of the major writers will be long 
and illustrious. Among the novelists whose contribution in the development 
of Nigerian fiction, both with regard to themes and techniques, are to be 
considered are Amos Tutuola, Cyprian Ekwensi, Chinua Achebe, T.M. 
Aluko, Ayi Kwei Armah, Wole Soyinka, Eleche Amadi, Gabriel Okara and 
Ben Okri. 
Amos Tutuola is generally regarded as the first English novelist of 
Nigeria for publishing his first novel, The Palm Wine Drunkard as early as 
1952. But his fictional work is not the beginning of the literary practices of 
the country; it has a rich and varied history. The literatures of the oral 
tradition and the literatures written in Nigeria's vernacular languages made 
the way for the rise of the fictional form in which the novelist has also 
synthesized many a thing from the European literary tradition including its 
language. 
Cyprian Ekwensi is one of those novelists of Nigeria who has dealt 
with the theme of social change and the relationship between the city life 
and the rural life. He published his first novel. People of the City in 1954 to 
show the contrast between the traditional African society and the modem 
westernized city life. The novel depicts the rural people sympathetically as 
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is in the post independent Ghana, yet he synthesizes the diverse issues of 
pre-colonialism, colonialism and post colonialism in his fiction through the 
recreation of African myths and oral tradition to review the gloomy 
development of neo-colonialism and attempts to find a solution for them 
with the knowledge and wisdom of their cultural past. A cursory look at the 
titles of his novels will show the nature of the problems in post independent 
Ghana and Nigeria as well: The Beautiful Ones Are Not Yet Born, Fragments, 
Why are You so Blest?^ Two Thousand Seasons and The Healers. 
Besides them, a large number of writers, in their respective nations, 
have exercised their talents on these themes so far, and still these themes are 
challenging and alive for many others as the situation of conflict and crisis in 
the post-colonial traditional society is still perpetuating. Along with their 
struggle to lead the society ahead, they are continuously retaining, 
rediscovering and reclaiming their own traditional education and wisdom to 
reassert their distinctive identity. As a result, new kinds of literatures are 
emerging in the world and it fulfils the wish of Chinua Achebe: 
Let every people bring their gifts to the great festival of the 
world's cultural harvest and mankind will be all the richer for 
the variety and distinctiveness of the offerings.^° 
Chinua Achebe is Afi-ica's most widely read and the most influential 
novelist. His novels, short stories, poetry and critical writings have 
profoundly influenced his readers' conception of Africa and its world-view. 
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His novels for the first time portrayed the rich culture of Africa before the 
penetration of Europe in its interior areas and forced the reader to rethink 
about his biased perspectives on the African society and its culture. Achebe 
stated that his fundamental theme as a writer is to show: 
That Afi-ican people did not hear of culture for the first 
time fi*om Europeans; that their societies were not mindless but 
fi-equently had a philosophy of great depth and value and 
beauty, that they had poetry and, above all they had dignity. It 
is this dignity that many Afi-ican people all but lost during the 
colonial period, and it is this that they must regain. 
Thus the common conception of Africa as a dark continent of age long 
tribal savagery, devoid of kingdoms, literature, art and philosophy is turning 
out to be a pure illusion. The authenticity of his writings comes from his 
own personal experience with life and society which he sees from inside. 
Chinua Achebe was bom in Ogidi in Eastern Nigeria on 16'*^  
November 1930 in an Igbo family. He was Christianed as Albert 
Chinualamoyu. His father, Isaiah Okafor Achebe, and his mother, Janet 
Achebe, had been converted to Christianity. When he was a child the 
traditional way of life was still struggling to survive fi-om the external threats 
of Christianity and western culture. Thus, Achebe was on the cross roads 
and a product of both traditional way of life and the Christian way of life. He 
explains his position as follows: 
I was about ten then....What I do remember was a 
fascination for the ritual and the life on the other arm of the 
cross roads. And I believe two things were in my favour—that 
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curiosity and the little distance imposed between me and it by 
the accident of my birth. The distance becomes not a separation 
but a bringing together like the necessary backward step which 
a judicious viewer may take in order to see a canvas steadily 
and fully.^ ^ 
Achebe's childhood education began in Ogidi and later Owerri with 
church school. He was first taught in Igbo and the Church Missionary 
Society text for beginners, but from the age of eight, he started learning in 
English; after two years at Infants School, all instruction was in English. In 
1944, he was selected for the prestigious secondary school. Government 
College in Umuahia. He studied for the Cambridge School Certificate. He 
matriculated in 1948 with a scholarship to study medicine at University 
College, Ibadan but after one year he decided to switch from Medicine to a 
course in English Literature, Religious Studies and History. As an Arts 
student, he studied major English writers and those who were relevant to 
Nigeria like Joseph Conrad, Joyce Cary and Graham Greene. All these 
things were taught from a British point of view. After the Second World 
War, there took place a great revolution in Political and intellectual life of 
Nigeria, and University students were a part of that movement. The 
movement also stepped into the cultural regeneration of Africa. Thus, the 
students magazine began to take an increasing interest in African native 
culture to find one's own identity. Achebe started publishing his articles in 
The University Harald and in his third year, became the editor. One of his 
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earliest contributions to the magazine was "Polar Undergraduate" which was 
later published in his collection of short stories in Girls at War and Other 
Stories (1950). Besides sketches, essays, editorials, and letters, Achebe 
published two short stories while still an undergraduate. They were 
"Marriage is a Private Affair" and "Dead Man's Path". He served in the 
Nigerian Broadcasting Corporation from 1953 and was later promoted to 
become the Director of External Broadcasting. After the Nigerian Civil War 
(1967-70), he became a visiting professor in the United States and Nigerian 
Universities. 
Achebe strongly reacted against European representation of Africa in 
English literature as superficial and humiliating, and wrote his first novel 
Things Fall Apart (1958). In the novel, the society has been presented from 
inside to show that pre-colonial African society had a rich culture and 
civilization. If the setting of Things Fall Apart (1958) was just before the 
invasion of Europe, his third novel Arrow of God (1964) was set 
immediately after it and dealt more extensively with similar issues. His 
second novel No Longer at Ease (1960) and the fourth novel A Man of the 
People (1966) were set just before and after the independence of Nigeria. 
The former deals with the issues related to the consequences of what 
happened when two cultures meet each other and the later deals with the 
issues of Neo-colonialism in a satirical manner. He also published The 
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Sacrificial Egg and other stories (1962), Girls at War and other Stories 
(1972) and some fiction for children; Chike and the River (1966), How the 
Leopard Got His Claws (1972), The Flute (1977) and The Drum {\911). 
Achebe's war experience is expressed in Beware, Soul Brother (1971), and 
Christmas in Biafra and other Poems in 1972. Achebe edits Okike: Nigerian 
Journal of New Writing. His most recent novel Anthills of the Savannah 
(1987) has dealt with the issues related to feminism and problems with 
modem West African states. He has published two collections of critical 
essays so far: the first one is Morning Yet on Creation Day, published in 
1975, which constrains literary and political subjects, and Hopes and 
Impediments in 1988 dealing with the same issues. 
While reflecting how he started to write, he goes back to his 
university life when two things happened to him simultaneously: first after 
the Second World War, a nationalist movement generated patriotic feelings 
among them, and secondly the mis-representation of African culture as 
inferior in English fiction, particularly by Joyce Gary in his Mister Johnson. 
He then decided that "the story we had to tell could not be told for us by 
anyone else no matter how gifted or well-intentioned"^^. Then Achebe 
examined the problem of racial inferiority, and explored how to decolonize 
the society. He intended to: 
Announce not just that we are as good as the next man but we 
are much better....What we need to do is to look back and try 
41 
and find out where we went wrong, where the rain began to 
beat us ^^ 
By referring to a boy who felt ashamed of using the African word 
'harmatten' in referring African weather, Achebe explained that it was his 
responsibility and a part of his business as a writer, "to teach that boy that 
there was nothing disgraceful about the African weather, that the palm tree is 
a fit subject for poetry."^^ The incident showed the trauma and inferiority 
with which Africans were grappling. 
He explored their roots through, among other things, myths and oral 
literatures to "re-educate and regenerate"^^ African society through their 
cultural past. So, he underlook a painfiil revision of the distorted image of 
Africa and of their history by presenting each slice of it in one novel in a 
chronological manner from pre-colonial period to the present day Africa. 
Achebe once stated: 
We are all engaged, we are all embarked on a journey 
through history.^^ 
In doing so, the first thing that Achebe wanted to bring to light was 
that African society was very distinctive with the most complex and intricate 
social and religious systems that any outsider could not fully understand and 
depict in literature. The second thing was to bring their cultural past into 
limelight which had been denigrated by the whites. 
42 
Achebe was aware of the fact that in Africa, some writers, while 
embarking such a journey, fell into the pitfalls of depicting the people of 
Africa as completely distinct from any other human race that no comparison 
can be done and blindly glorifying the pre-colonial era as perfect and ideal. 
He thus tried to come up with actual realities. He once stated: 
The question is how does a writer re-create this 
past?...We can not pretend that our past was one long, 
technicolour idyll. We have to admit that like other people's 
pasts ours had its good as well as its bad sides. 
When Achebe speaks of re-education and regeneration, he is referring 
to the African tradition which includes its social, economic, political and 
cultural aspects. What has to be examined, in his five novels, therefore is the 
impact of colonialism on these things. Tradition in this sense should of 
course be viewed in terms of Africa's cultural legacy which includes, among 
other things, the languages, literatures, institutions, religions, values, codes, 
norms and systems of thought indigeneous to Africa and by which the 
continent and its coloured people are readily be identified. For greater 
clarity, it may therefore be seen how Africa's cultural legacy as depicted in 
his novels can be a very important source of education and can regenerate a 
deep philosophy and set of values worthy of any civilized society and how 
these things are disintegrating and the consequences of disintegration. 
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Achebe has shown in his novels that African society is very rich in 
cultural heritage. The often quoted line is from his first novel Things Fall 
Apart {\95%): 
Among the Igbo, the art of conversation is regarded very 
highly, and proverbs are the palm-oil with which words are 
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eaten. 
It shows that the cultural legacy can essentially be found in oral 
tradition. What the precise value of the oral tradition is, as a historical source 
and for the quest for roots and identity, cannot be measured so easily. A 
substantial number of oral texts existed in the society, but they have been 
neglected because the history and culture of Africa was for centuries viewed 
exclusively from the outside particularly from the European perspectives. 
Chinua Achebe has, for the first time, careftilly studied before translating 
them into English in his novels as a vital source of education and cultural 
regeneration. 
Achebe's struggle for the decolonization of African literature by 
exploiting oral tradition in the creation of it is a part of his quest for an 
African identity. This is imperative because literature has a dual vision: 
criticism and perception. It is a point of reference and the living embodiment 
of the culture of a people. If Afi-ica is to search its identity and to generate its 
own worldview, this can only be done through the exploitation and 
promotion of its indigenous oral literatures, A people without a literature 
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which reflects their life and vision can hardly claim to have an independent 
identity. So the indigenous oral literature of Africa should be projected in 
written form for the decolonization process. While talking about the basic 
purpose and function of African written literature, Achebe insists that: 
Art is, and was always, in the service of man. Our ancestors 
created their myths and legends and told their stories for a 
human purpose (including, no doubt, the excitation of wonder 
and pure delight),.., to serve the needs of their times...Their 
artists... created their works for the good of that society .''^  
The allegations of Western critics ware answered when he stated the reason 
why he uses literature as a vehicle for social and cultural purposes: 
Perhaps what I write is applied art as distinct from pure. 
But who cares? Art is important but so is education of the kind I 
have in mind. And I do not see that the two need to be mutually 
exclusive."** 
Though the form of the novel is essentially taken from Europe but it 
has been adabted to create a new identity, and adds a new variety in Africa 
and so he disagrees with those western critics who are 
unwilling to accept the validity of sensibilities other than (their) 
own, (and) had made particular point of dismissing the African 
novel."*^ 
Achebe shared his confidence to canonize African literature thus: 
I have no doubt at all about the existence of the African novel. 
This form of fiction has seized the imagination of many African 
writers and they will use it according to their differing abilities, 
sensibilities and visions without seeking anybody's permission. 
I believe it will grow and prosper. I believe it has a great 
fiiture.^^ 
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Things Fall Apart (1958) is the first novel of Chinua Achebe. The 
novel shows that when the English people went to Africa, the natives had a 
self-contained society full of wisdom and culture; it had its myths, legends, 
values, norms, codes, customs, rituals, religions, beliefs, language, dignity, 
and all those things which constitute the making of a civilized society. Those 
were purely living and vital things which used to provide education and 
mould people's psychology in the proper way to fulfil their visions of life 
and the demands of the society. But when the society was colonized, these 
native things started losing their value and were subsequently crushed under 
the pressure of another way of life, and Achebe here tries to recreate those 
things to re-educate modem Africa. 
The novel is full of myths and folklore of oral literature which played 
a great role in educating people. The stories of mother Kite and Tortoise are 
not purposeless. They have great wisdom to guide the society. The advise of 
mother kite to return the duckling is didactic enough to suggest that 
Ikemefuna should not have been killed in a circumstance when he remains 
silent and said nothing. The same thing could also be said about the first 
missionary who visited Abame and was killed. The violation of such lessons 
of the stories by the central character Okonkwo, for example, brought doom 
and damnation to the society through the psychological disintegration. The 
killing of the first whiteman was also important because it brought further 
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disasters in Abame. Their own system of governance and justice were also 
found in order and operating well in their socio-cultural system. 
In this way, by presenting different myths and stories, rituals and 
ceremonies, circumstances and incidents, Achebe showed the democratic 
and integrated society that they had. However, he also depicted the negative 
aspects of his Igbo culture. His purpose was to educate people by showing 
good and bad aspects of the society so that readers could search out a critical 
path. 
Arrow of God was published in 1964. In the chronology of events it 
falls in between Things Fall Apart (1958) and No Longer at Ease (1960), 
capturing the historical experiences of Ibo land in the 1920s. In many ways, 
Arrow of God is a mature continuation and a thorough study of all those 
issues that had been presented in Things Fall Apart. And Chinua Achebe 
himself expressed this view when he says: 
And in fact the reason [Arrow of God] goes back to the past, 
not as remotely as the first [novel] is that I have learned to think 
that my first book is no longer adequate. I have learned a lot 
more about these particular people... my ancestors'*"* 
In that novel, Achebe depicted in minute detail the traditional Igbo life and 
how such a life had been ruined in the tragic encounter with the West. The 
forces working against tradition seemed already entrenched in the village 
Umuaro when the novel opened. The local mission school, church, 
administration and other Western forces had started subverting and 
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undermining the traditional way of life. And in that encounter, what the Ibo 
people lost was spiritualism which was an inherent part of their materialistic 
pursuit of life. Their traditional society was a unified one whose everything 
was synthesized with everything else. They had one single Time which 
would cover their agricultural, social, cultural, material, literary, spiritual 
and political times. Their cosmos and world-view was so consolidated that 
they could live a life of culture and dignity and could always strive for the 
welfare of the society together. But when the English people entered, their 
world tilted and started breaking; they lost spiritualism for materialism. It is 
this materialistic attitude of the West, for which they hunted Africans for 
slave trade, that led the six villagers to come together to form a unified one 
by making Ulu as their chief god among them to protect them from the 
attack of Abam people. Since it was a need imposed from external threat, it 
was not deeply consolidated and soon resulted in conflicts among other 
priests and other hierarchies for power. Umuaro was soon shaken by internal 
conflicts and the final blow came when the Chief Priest Ezeulu was detained 
at Okperi as a punishment for humiliating the "British Administration in 
public."'*^ Thus in Arrow of God, Achebe depicted how a society had been 
created and finally destroyed by the European presence in Africa. And so, 
this can be studied as a microcosm of Africa as a continent. It is the West 
48 
which was playing a major role in creating and subverting the larger African 
nationalism and cultural identity. 
The setting of Chinua Achebe's second novel No Longer at Ease 
(1960) is just before the independence of Nigeria. It is about the story of Obi 
Okonkwo; how he has got education in England and at last succumbed to 
moral degradation. And through this story Achebe tried to interpret a 
traditional African society which had been transplanted on the European 
socio-political system by its chance encounter. In other words, the entire 
society was a laboratory for Achebe to show how a young educated man 
after coming from Europe with noble ambitions to uplift his country but the 
existing system and their constructed realities did not allow him to realize 
his ideals and ultimately surrendered himself to those harsh realities. Thus, 
the present novel, like the other two was based on the conflict between Obi's 
internal world of heroic imagination to make his motherland a perfect place, 
and the external practical world of ugly realities which tried to submerge 
him in the mainstream of corruption and dishonesty. Obi's affair with Clara 
was treated in some detail. Clara was an Osu, an outcaste in Igbo society, 
and hence Obi was prohibited by his parents, friends and acquaintances from 
marrying her; thus, the society still retained the evil practices of African 
native culture. 
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The novel was hence a manifestation, in fictional terms, of what 
Achebe once said about the consequences of Africa's chance encounter with 
the West: 
...unfortunately when two cultures meet, one might 
expect if we were angels we could pick out the best in the other 
and retain the best in our own. But this does not often happen. 
AVhat happens is that some of the worst elements of the old are, 
retained and some of the worst of the new are added, and so on. 
So if it were for me to order society, I would be very unhappy 
at the way things have turned out.. .^^ 
Chinua Achebe's fourth novel A Man of the People, published just 
after eight days of the military coup of 1966, was set in a fictitious country 
but was true to the realities of post independent Nigeria in particular and 
Africa in general. Achebe explored very closely, authentically and with such 
penetrating insight the social and political events, that the behaviour of the 
people in the fictional world and the prevailing realities of Independent 
Nigeria merge in the prophetic end—in a military coup. The military coup 
actually took place in Nigeria, when the novel had already been written and 
was with the printers about to be published. So, it once again proved his 
commitment as a torchbearer for his society: 
The writer cannot expect to be excused from the task of 
re-eduation and regeneration that must be done. In fact he 
should march right in front, for he is after all—as Ezekiel 
Mphahlele says in his African Image—^the sensitive point of his 
community."*^ 
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Even though the style and narrative technique used in A Man of the 
People, was at considerable variance with those used in Achebe's first three 
novels, thematically the novel was not very different. Achebe related all that 
followed after the collapse of the old world order, as described in the earlier 
three novels. It was a portrayal of what the Africans made of their 
independence after the imperialists left. The legacy of colonialism resulted 
in the acquisition of power by a few politicians and its misuse. It showed the 
entire social structure as cynical and corrupt. Achebe was in revolt as he was 
greatly disenchanted and disillusioned by the way "things have turned 
out". Thus, in the present novel, Achebe wanted to show the full picture of 
what had started to happen in African culture since its first encounter with 
Europe. Thus, A Man of the People became a magnified version of his 
earlier three novels, where he tried to suggest that European presence in 
Africa not only destroyed Africa's traditions and civilization but, to make 
things worse, it had nothing else to offer in terms of humanity and culture 
but some material values which ultimately perverted into corruption as 
spiritualism was not attached to them to check dishonest practices. And so, 
the resulting world was the world of A Man of the People. 
This novel is also a reply to those Europeans who think that they have 
given education and civilization to Africa for the first time. This creative 
work is the demonstration in fictional term of what Achebe said about 
Rnglish educated native in a critical essay "Colonialist Criticism". I Ic 
thought an Rnglish educated native is: 
'the man of two worlds' theory to prove that no matter how 
much the native was exposed to European influences he could 
never truly absorb them...Now did this mean that the educated 
native was no different at all from his brothers in the bush? Oh, 
no, he was different; he was worse. His abortive effort al 
education and culture though leaving him totally unredeemed 
and un-regenerated had nevertheless done something to him-il 
had deprived him of his links with his own people whom he no 
longer even understood and who certainly wanted none of his 
dissatisfaction or pretentions . 
That perspective could be used in interpreting the major characters of ihc 
novel including its hero Odili Samalu, and other idealist intellectuals like 
him who gradually succumbed to vices and metamorphosed into sclllsh and 
arrogant egocentrics that could not resist material temptations. Max and 
others took money from their opponents; and Odili, after losing the elections 
to Nanga, took the party money and withdrew from public life. His \cr\ 
intention of fighting Nanga had gradually become a narrow one: to avenue 
himself by man7ing his parlour wife, Edna, because Chief Nanga hati 
deceived him and wooed his beloved Elsie. 
Achebe's fifth novel Anthills of the Savannah (1987) was a 
sociopolitical novel. Achebe felt the need for political leaders to be re-
educated and reoriented from the perspective of the African traditional world 
of knowledge and wisdom. In the traditional African society, leaders used U) 
be one of the community members and not a class by themselves but with 
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the advent of Western education, things fell apart. Most of them became 
'been to's', after being educated abroad and returned with that orientation. 
Like the newly emerged elite western educated leaders of A Man of the 
People^ the leaders of the Anthills of the Savannah were also educated in 
Western socio-political system and hence had alienated themselves from 
their roots and culture. It was this gap between the ruler and the ruled; their 
individual voice and the collective voice of the society that led the country 
into ruin. Achebe emphasized the need to refresh those native values in order 
to unify those intellectual with the ethos and rhythm of the masses of Africa. 
Because of the absence of a strong bond between them and their people they 
failed to look to the interest of the people and went to the colonizers as their 
role models. Hence they became another class of people who recolonised 
their own people. It was a kind of neo-colonialism where the pathetic and 
sorry condition of the masses did not change after the handing over of power 
by the Europeans. The native rulers acquired the same domineering, callous 
nature. The despotic and merciless ruling policy of the colonizers still 
pervaded in a euphemistic manner as the ruler was one of them who had 
been ruled. 
In the novel, Sam, Chris, Ikem and Beatrice were all products of 
Western education. Except Ikem, the rest of them were ftiUy alienated from 
the common men. Ikem tried to understand the common people, their voice 
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and their problems. He lived and died for them and their country. He was 
truly the voice and the representative of the people. He used his profession 
to raise the political consciousness of the people. What the auther seems to 
be stressing is that political leaders should learn the traditional African 
concept of leadership from Ikem as he represented the masses; hence the 
story of Sam, who represented "all of you"^° was like the story of Tortoise in 
Things Fall Apart. And as it should be, Sam at last fell from his poisiton to 
make way for others. After his fall, Ikem's beloved, Elwa gave birth to a 
daughter who was named by "all of us"^'. It implied that the future leaders 
of Africa should be those, who actually represent the people or the hardwon 
freedom will be meaningless to the man on the street. The novel was 
addressed to both the political leaders and their people, the ruler and the 
ruled, because in order to construct a socialistic and democratic nation both 
sets need to be reoriented on the native African socio-political patterns 
where the leaders, like the elders of the traditional society, represented the 
community and also belonged to them. 
A brief reading of Achebe's five novels in this introductory chapter 
may lead one to think that his works are very simple and deal only with one 
issue: an assessment of Africa's contact with Europe. But the reality is 
different. His novels can be explored through more than one passages that 
have been selected for this research. It is because he is always alive to the 
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intellectual movements of his continent. As a man of letters, he has also tried 
to contribute his share in this African struggle (and it includes Afro-
American, as they have also been subject to slavery, segregation and colour 
prejudice) to re-establish themselves and their literature in world history. 
Search for identity and Nationalism has become a cry for all the twentieth 
century intellectual movements in Africa. Nationalism and African literature 
have a very close relation as they are part of the same struggle and the role 
played by Achebe in that struggle is beyond question. 
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CHAPTER- II 
THINGS FALL APART 
Chinua Achebe's first novel Things Fall Apart was published in 
1958. It deals with a specific microcosm of Ibo society immediately before 
and during the effective and merciless occupation of Nigeria by the British 
in the second half of the nineteenth century. This occupation was a disaster 
in human and social terms for the Afi*icans as it caused conflict and 
confrontation between their own culture and the Western. It was for them a 
traumatic experience. The impact was so great that it shattered Africa's 
religious, cultural and social fabric. The wreckage was so complete that the 
Afi*icans themselves seemed to have lost their cultural pride and moorings 
and developed inferiority complex. Besides them, Western missionaries, 
explorers and writers portrayed a distorted picture of Afi"ica's past which 
contributed to their cultural denigration. Prof Trevor Roper observes: 
History meant the history of Europeans in Africa. The rest is 
darkness and darkness is not the subject of history.' 
In such a background, Chinua Achebe, who looks upon writers like 
himself as teachers, initiated to capture their past heritage in fictional terms 
to inftise in his people some measure of confidence and to teach them "that 
there is nothing disgraceful about the Afi-ican weather, that palm-tree is a fit 
subject for poetry." It was essentially a process for redeeming their self-
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respect. He felt it is his duty to "re-educate and regenerate"^ his society 
about their past and its philosophies. He stated: 
I would be quite satisfied if my novels (especially the ones I set 
in the past) did no more than teach my readers that their past— 
with all its imperfections—was not one long night of savagery 
from which the first Europeans acting on God's behalf 
delivered them.'* 
In another place, he declares: 
Here then is an adequate revolution for me to espouse, to help 
my society regain belief in itself and put away the complexes of 
the years of denigration and self-abasement. And it is 
essentially a question of education, in the best sense of that 
word.^  
It is with this objective in mind that Achebe began writing his classic 
novel Things Fall Apart. Achebe was also aware about the superficial 
representation, and, many a time, misrepresentation of Africa in the fictional 
works of Joseph Conrad and Joyce Gary; and so he decided that the story 
"we had to tell could not be told for us by anyone else no matter how gifted 
or well-intentioned."^ 
The novel is, thus, the story of the rationale and passions of a living 
people set in Igbo land in Eastern Nigeria between 1850 and 1900. Here 
Achebe reveals the earliest contact between the Western and traditional 
African cultures. His choice of a pre-colonial background is significant. He 
presents an impressive picture of the Umuofian society as dignified, proud, 
unified, self-content and stable. The society is governed by a unified system 
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of customs and traditions, from birth tlirough marriage to death. It had its 
rich myths, stories, folklores, folk-tales, proverbs, maxims, religions, rituals, 
faiths and histories. The tragic fall of such a composite and healthy world is 
best reflected in the very title of the novel which is taken from W.B. Yeats' 
famous poem "The Second Coming". A reading of the first few lines of the 
poem will show that there is a crisis in the civilization as it is in the process 
of degeneration: 
Turning and turning in the widening gyre 
The falcon cannot hear the falconer; 
Things fall apart; the centre cannot hold; 
Mere anarchy is loosed upon the World. 
The ceremony of innocence is drowned; 
The best lack all conviction, while the worst 
Are full of passionate intensity.^ 
Thus, the poem deals with the issues related to the struggle and fall of 
a civilized way of life and the novel Things Fall Apart can be seen as a 
dramatization of the fall and the subsequent crisis of the pre-colonial African 
society. In this respect. The Cambridge Guide to Literature in English has 
noted: 
Achebe's indignation at European representations of Africans 
in fiction prompted him to write his first novel, now an African 
Classic, Things Fall Apart (1958), an evocation of the civilized 
values of pre-colonial African society and of a proud 
clansman's tragic down fall when the British colonialism 
fractured that society.^ 
While depicting Igbo life, culture and tradition in the novel, Achebe 
took the stand of an insider, an Igbo and an African to get the position of "a 
judicious viewer (who) may take (a backward step) in order to see a canvas 
steadily and flilly."^ In an interview with Lewis Nkosi he clarified his 
position as an insider: 
I know around '51,'52, I was quite certain that I was going to 
try my hand at writing, and one of the things that set me 
thinking was Joyce Gary's novel set in Nigeria, Mister Johnson, 
which was praised so much and it was clear to me that it was a 
most superficial picture—not only of the country—but even, of 
the Nigerian character, and so I thought if this was famous, then 
perhaps some one ought to try and look at this from the inside.'° 
Thus, Achebe evaluates African life, culture, society, tradition and 
world with African value systems. He uses African proverbs, tales, folklores, 
stories to evaluate their way of life, and proves how the whites err in 
evaluating and representing African culture. In his essay "Chi in Igbo 
Cosmology", he has clarified why one has to be an insider and go through 
the oral traditions in order to create an authentic African world: 
Since Igbo people did not construct a rigid and closely argued 
system of thought to explain the universe and the place of man 
in it, preferring the metaphor of myth and poetry, any one 
seeking an insight into their world must seek it along their own 
way. Some of these ways are folk-tales, proverbs, proper 
names, rituals and festivals.'^ 
So Achebe had successfully used, among other things, these ways to 
depict a fictitious Igbo world to show that Africa had a civilization even 
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before its encounter with the West and that they did not pass a long night of 
savagery. In doing so he was neither boastful nor simplistic; rather, he 
delves deep into the issues involved and gives the picture of an early African 
society which has a sense of order, perspective and cohesion; thus its 
subsequent destruction is all the more poignant. His stand as a trustworthy 
witness of such a past is beyond question. He advocates that other writers 
should be trustworthy as will: 
The question is how does a writer re-create this past? Quite 
clearly there is a strong temptation to idealize it—to extol its 
good points and pretend that bad never existed. This is where 
the writer's integrity comes in. Will he be strong enough to 
overcome the temptation to select only those facts which flatter 
him? If he succumbs he will have branded himself as an untrust 
worthy witness. But it is not only his personal integrity as an 
artist which is involved. The credibility of the world he is 
attempting to recreate will be called to question and he will 
defeat his own purpose if he is suspected of glossing over 
inconvenient facts. We cannot pretend that our past was one 
long, technicolour idyll. We have to admit that like other 
people's pasts, ours had its good as well as its bad sides.'^ 
Thus, his novels, particularly Things Fall Apart, the first part of which 
is exclusively devoted to depicting the pre-colonial African society, do not 
degenerate into a partisan analysis of the society. He also depicts the various 
inherent weaknesses and inhuman practices of Igbo society, which 
culminated in its tragic fall. While exploring the tragic phenomenon in the 
novel, Madhusudan Prasad expresses the view that; 
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Things Fall Apart is indisputably a deeply moving tragic novel, 
and the tragedy depicted is not as much of an individual as of 
the whole Ibo society.''' 
If the rise and fall of Okonkwo takes place because of his blind 
adherence to a limited number of values of the society, the disintegration and 
the fragmentation of the African traditional society takes place again 
primarily for its partial acceptance of the wisdom and knowledge of their 
cultural heritage found in the form of oral literature. 
Okonkwo is the hero of the novel, and it depicts his birth, rise and fall. 
He inherited nothing but achieved something substantial in his life in that 
traditional society and became one of the elders of the clan. He was rigid and 
very hard working. He was exiled for seven years to Mbanta for an 
inadvertent crime. He returned home and tried to recreate his clan which had 
been broken by the white man. But in the process, he killed a Whiteman's 
messenger and hanged himself tragically. 
Thus the story of the novel revolves round him. His life-story is used 
to analyze and probe the changes which arise due to the imposition of an 
alien culture, which time and again thwarted the traditional values; 
eventually the traditional society fell apart. But the society was self-
sufficient with knowledge and wisdom, inherently coherent and secured. It 
was a composite society. Beauty and dignity were a part of its existence. A 
society where there was an easy and meaningful communion between the 
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mundane and spiritual, the individual and society, past and present. People 
like Okonkwo would have lived and died peacefully within the framework 
of exactly such a traditional society. It is the confrontation with European 
culture that leads to his suffering and eventual ruin. Okonkwo acquires an 
extra dimension in the novel and becomes the epitome of protest against the 
imposition of the alien culture. While analysing the character of Okonkwo, 
David Cook states: 
Okonkwo is a hero in that he shows exceptional bravery, 
firmness, even greatness of soul. A hero is by definition an 
exceptional figure and so he does not simply embody the 
average virtues of his society in a fairly typical form; he is very 
far from being an Everyman.''* 
Thus, the character of Okonkwo is to a large extent important for the 
understanding of his society. It also plays a central role in determining the 
destiny of his society. 
From the very outset, Okonkwo is presented as possessing exceptional 
courage, physical strength and firmness of mind. The only flaw in his nature 
was that he was stem, uncompromising and inflexible. He was ambitious 
and refused to accept mediocrity. He despised everything his father, Unoka, 
represented. His father was poor, lazy, improvident and a debtor. And 
Okonkwo's "life was dominated by fear, the fear of failure and of 
weakness.. .it was not external but lay deep within himself. It was the fear of 
himself, lest he should be found to resemble his father."'^  As a 
65 
psychological reaction, since his childhood, Okonkwo did everything 
possible to excel in every sphere. He achieved material prosperity and 
possessed a large area of land, besides acquiring status in the form of the 
various titles which were cherished high in his society. 
But there was a streak of violence in his character which got even 
more pronounced because of the impulsiveness which was inherent in his 
nature. This rage and uncontrollable temper led him into acts which were 
frowned upon by the traditional Igbo society. The incident which first 
dramatized his self-assertion was the breaking of the Week of Peace, which 
was an offence against the earth goddess, Ani, who was supposed to be the 
source of all fertility and the ultimate judge of all morality and conduct. 
Since he was cast in a traditional mould and was aware of the penance which 
he must undertake to purge his sin, he willingly paid the price for his 
trespasses. The killing of the boy Ikemefuna, who had been earlier taken as a 
hostage from a neighbouring clan and put in Okonkwo's household, was 
another act of violence, which was contrary to the accepted tradition. That 
act of Okonkwo could also be viewed as a reaction against the fear which 
constantly tormented him; that nobody should consider him weak and 
cowardly, Ogbuefi Ezeudu, the oldest man of Okonkwo's quarter of 
Umuofia, requested him not to participate in the killing: 
That boy calls you father. Do not bear a hand in his death.'^ 
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And Obierika, his greatest friend, reacted against him thus: 
What you have done will not please the Earth. It is the 
kind of action for which the goddess wipes out whole 
families.'^  
The retribution of Ani, the earth goddess, came in the form of 
Okonkwo's inadvertent killing of Ezeulu's son. This resulted in his 
banishment from his cherished land for seven years. 
Okonkwo has been portrayed to be a man of iron will. However, he 
continued to suffer one disgrace after another. Each act in this tragic drama 
is the result of his extremist stand. Instead of working with ideology he 
preferred muscle power, and lost his battle against Christianity. The 
humiliation Okonkwo had to suffer in the whiteman's court inftiriated him. 
In his mind, he was quite clear that if Umuofia decided on war, all would be 
well. But if they chose to be cowards, he would go out and avenge himself 
The final tragedy which culminated in his death arose out of Okonkwo's 
limited perception which did not enable him to comprehend the enormity of 
the power he was up against. 
Things Fall Apart is the first novel of Chinua Achebe's fictional 
works where Africa came into contact with the West for the first time. In 
fact, the very purpose of the novel is to depict the pre-colonial African 
society with every minute detail and the consequences that Africa would 
start to face in its encounter with the West. Thus, the later novels can be 
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Studied as the gradual magnification of what Achebe has already introduced 
in his first novel. In this regard, C. Vijayasree Ravichandra states: 
A reading of the four novels of Achebe in conjunction reveals 
how the traditional society of Africa has undergone a process of 
disintegration through its exposure to and subjugation by an 
alien force.'^  
Through the title itself Achebe seems to suggest that the change and 
the subsequent disintegration of the African society that took place was 
inevitable. Yeats believed in change and development in human 
civilizations. His philosophy and vision of a civilization has been explained 
by P. Varalakshmi: 
According to Yeats no civilization can either remain static or 
evolve forever towards a more inclusive perfection. It must both 
collapse from within and be overwhelmed from without, and 
what replaces it will appear most opposite to itself, being built 
from all that it overlooked or undervalued,'' 
Thus while depicting the pre-colonial era, he has honestly portrayed 
the evils inherent within the traditional society in the form of various faiths, 
taboos, individuals and traditional practices and at the same time shown how 
the colonial machinery with all its organized religion, political and legal 
organizations, and superior technology had come together to squash that 
society. Consequently both the forces—from inside and outside—came to 
determine the destiny of the African traditional society. Vivid descriptions of 
the irrational taboos are epitomized in the abandoning of twins in the Evil 
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Forest and the maltreatment of Osu. Phobia related to darkness is expressed 
in these lines: 
Darkness held a vague terror for these people, even the bravest 
among them. Children were warned not to whistle at night for 
fear of evil spirits. Dangerous animals became even more 
sinister and uncanny in the dark. A snake was never called by 
its name at night, because it would hear. It was called a string. 
Achebe's depiction of the 'evil forest' represents, to a large extent, 
the darker side of African culture. In fact it is this weakness and seamy side 
of Africa that opened the door for the West to enter the African world. 
Achebe elucidates: 
Every clan and village had its 'evil forest'. In it were buried all 
those who died of the really evil diseases, like leprosy and 
small pox. It was also the dumping ground for the potent 
fetishes of great medicine-men when they died. An 'evil forest' 
was therefore, alive with sinister forces and powers of darkness. 
It was such a forest that the rulers of Mbanta gave to the 
missionaries...^' 
The strength of the missionaries grew fast when they got Osus among 
them. The description of Osu in pre-colonial Africa is very poignant and 
shows one of the root cause of the disintegration of that society: 
He was a person dedicated to a God, a thing set apart—a taboo 
forever, and his children after him. He could neither marry nor 
be married by the free-bom. He was in fact an outcast, living in 
a special area of the village, close to the Great Shrine. 
Whereever he went he carried with him the mark of his 
forbidden caste, long, tangled and dirty hair. A razor was taboo 
to him. An Osu could not attend an assembly of the free-born, 
and they, in turn, could not take any of the four titles of the clan 
and when he died he was buried by his kind in the Evil Forest.^ ^ 
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Okonkwo played a great role in the disintegration of his society, 
although the root cause of the formation of his character can be traced back 
to his society again. He was given birth in a society which deprived his 
father Unoka from any status as he was not a hard working person. Although 
Unoka was a great musician and a cultured person yet he could not get any 
respect and died as a 'woman'. So, Okonkwo committed himself to become 
one of the successful people of his society ever since he was a child: 
Even as little boy he had resented his father's failure and 
weakness, and even now he still remembered how he had 
suffered when a playmate had told him that his father was 
'agbala'. That was how Okonkwo first came to know that 
'agbala' was not only another name for a woman, it could also 
mean a man who had taken no title. And so Okonkwo was ruled 
by one passion to hate everything that his father Unoka had 
loved. One of those things was gentleness and another was 
idleness.^ ^ 
Thus from a very early age he started working hard to shed off the 
shame of his father. His struggle was also intensified as in the society, "a 
man was judged according to his worth and not according to the worth of his 
father"^ "*. But unfortunately, his acceptance of the values of the society was 
partial and culminated in his lop sided tendency towards manliness and 
violence. It was this tendency that had deprived him from perceiving and 
learning the value of the other aspects of society. K. Indrasena Reddy 
analysed this aspect of his character: 
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Okonkwo is all brown lacking in thinking faculty to reason out 
things and evolve a strategy for the community against the 
white intruder. The heroic streak in him, however, is a life of 
action, industry, adventure and achievement. He suppresses 
emotion, sentiment and every affection regarding these as 
unmanly and effeminate.^ ^ 
From this evasive adherence to manliness, he started his journey of 
life. On the way he committed a series of crimes by violating the rules and 
conducts laid down by society, and in the process, frightening and alienating 
various characters even from their traditional way of life. The alienation that 
took place in the hearts of Nwoye, and to some extent Obierika, is the result 
of his clinging passionately to certain values of the society, which, in the 
exaggerated form, turned the virtue into weakness. Abiola Irele has analyzed 
the consequence of Okonkwo's stand: 
Outside factors afford the accessories of this tragic movement. 
As a result of his own mental attitude, Okonkwo's relationship 
with other people is thrown off balance. His own rigidity 
towards himself is reflected in his impatience with others, and 
in particular with his son Nwoye. 
Prema Kumari Dheram has analyzed the scenario: 
If Okonkwo's personal values are influenced by his timid 
father, Nwoye's are moulded in reaction to his father's bravery 
which he considers a manifestation of cruelty. He can never 
appreciate the stories of war and bloodshed his father tells him. 
The community's practices involving brutal force and violence 
also make the adolescent despise the native customs.^ ^ 
Nwoye's reaction against his father was strongest when he came to 
know that it was in fact his father that had killed Ikemefiana. Okonkwo had 
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deliberately not heeded the warning and advice of his friends and had 
violated the code of conduct of the society in killing the boy to prove his 
manliness. This brutal act instigated others in the society to rethink about 
their way of life. Nwoye got the strongest blow: 
As soon as his father walked in, that night, Nwoye knew that 
Ikemeflina had been killed, and something seemed to give way 
inside him, like the snapping of a lightened bow. He did not 
cry. He just hung limp. He had the same kind of feeling not 
long ago, during the last harvest season... They were returning 
home with baskets of yams from a distant farm across the 
stream when they had heard the voice of an infant crying in the 
thick forest. A sudden hush had fallen on the women, who had 
been talking and they had quickened their steps. Nwoye had 
heard that twins were put in earthen ware pots and thrown away 
in the forest, but he had never yet come across them. A vague 
chill had descended on him and his head had seemed to swell, 
like a solitary walker at night who passes an evil spirit on the 
way. Then something had given way inside him. It descended 
on him again, this feeling, when his father walked in that night 
after killing Ikemefiina.^ ^ 
Okonkwo, since blinded by the passion of showing his manliness, did 
not agree with Obierika and could not see other truths existed in that society. 
The result is that he was not ready to listen to the suggestions of other people 
of the clan and did not even learn from his own mistakes which were taking 
place time and again. He was headstrong and followed his own individual 
way because of his subjective perception of the clan; in course of time, this 
rigid path was responsible for his own fate; he had carved his own destiny so 
to say by remaining extremely conservative. 
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Since it was clear from the comment of Ekwefi and that of the 
narrative voice that Okonkwo was not an expert in handling guns even when 
hunting. This was supported by the example of his failure at shooting 
Ekwefi. Okonkwo should have known his weakness, and should have been 
more careful in handling the gun at the funeral of Ezeudu. He again fumbled 
and committed a heinous crime inadvertently. He killed the sixteen years old 
son of Ezeudu and was subsequently punished. He was exiled for seven 
years from his fatherland Umuofia. 
It was during this period of exile that the whiteman got entrenched in 
Umuofia and fractured the clan. While he obeyed the rule of the clan and 
went to his motherland Mbanta to face the rigours of the punitive measure, 
the whiteman broke all the rules of the clan laid down since time 
immemorial. It was his delay in returning from Mbanta that seems to be the 
root cause of the disintegration as Okonkwo tells Obierika: 
Perhaps I have been away too long 
This interpretation can find its justification in Igbo cosmology as Achebe 
interpreted the phenomenon: 
As we have seen the Igbo believe that when a man says yes his 
'chi' will also agree; but not always. Sometimes a man may 
struggle with all his power and say yes most emphatically and 
yet nothing he attempts will succeed. Quite simply the Igbo say 
of such a man: 'Chie ekwero, his 'Chi' does not agree. Now, 
this could mean one of two things: either the man has a 
particularly intransigent 'Chi' or else it is the man himself 
attempting too late to alter that primordial bargain he had 
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willingly struck with his 'Chi', saying yes now when his first 
unalterable word had been no, forgetting that 'the first word 
gets to Chukwu's house,''^  
when Okonkwo had first seen and heard the whiteman preaching at Mbanta, 
he had ignored him: 
At the end of it Okonkwo was fully convinced that the man was 
mad. He shrugged his shoulders and went away to tap his 
afternoon palm-wine.^' 
If the exile of Okonkwo had left the world of Umuofia free for the 
entrance of the whiteman, it had also thrown his greatest friend Obierika into 
confiisionr 
Obierika was a man who thought about things. When the will of 
the goddess had been done, he sat down in his obi and mourned 
his friend's calamity. Why should a man suffer so grievously 
for an offence he had committed inadvertently? But although he 
thought for a long time he found no answer. He was merely led 
into greater complexities. He remembered his wife's twin 
children, whom he had thrown away. What crime had they 
committed? The Earth had decreed that they were an offence on 
the land and must be destroyed. And if the clan did not exact 
punishment for an offence against the great goddess, her wrath 
was loosed on all the land and not just on the offender. As the 
elders said, if one finger brought oil it soiled the others.^ ^ 
So it did not take much time and hard work for the missionary to 
break such an inwardly broken clan. Soon, people who were already 
suffering started getting converted to Christianity to be saved from their 
plight; Osus and pregnant women were among them. Nmeka the wife of 
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Amadi was one such who took refuge in Christianity because in her four 
previous childbirths, she got twins who were immediately thrown away as 
abominations. 
The disintegration occurred very rapidly because of all those evil 
customs which thwarted the individual's freedom to live in peace and 
harmony; they were pushed forward to substitute the native religion with 
Christianity which made hay out of the crisis by providing a ready solution 
for it. But it was not always the myths and God of Christianity that 
fascinated the natives, for example, Nwoye was fascinated by the song 
which was imperative to the existence of Igbo life: 
But there was a young lad who had been captivated... It was 
not the mad logic of the Trinity that captivated him. He did not 
understand it. It was the poetry of the new religion, something 
felt in the marrow.^ ^ 
Achebe made it clear through his fictional work that the disintegration 
that took place in African society was not because of the religious factor 
alone. There were other forces at work, both inside and outside the African 
society, which had rocked the very foundations of society. Achebe protested 
against all those dehumanizing forces which destroyed the beauty and 
harmony of African life. Chaman Nahal explained the stand of Achebe in 
depicting such a crossroad of African culture: 
The protest in Achebe and Ekwensi is as much against their 
own past as the whiteman's civilization. While the native myths 
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are glorified, there is also a criticism of those myths. The need 
for change is imperative both in Achebe and Ekwensi. 
When Okonkwo returned from Mbanta, he found his clan had 
undergone a great change, and had already started disintegrating. The unity, 
the oneness, their myths, legends, beliefs, customs, religions, proverbs, 
taboos, rites, fables, and all those things that made the clan stable, were 
losing their value gradually; and people were not much concerned about 'the 
warrior's return': 
The new religion and government and the trading stores were 
very much in the people's eyes and minds. There were still 
many who saw these new institutions as evil, but even they 
talked and thought about little else, and certainly not about 
Okonkwo's return. 
The Christian missionary Mr. Brown soon realized that the religious 
concepts of the Igbo people were not so weak as to be broken easily through 
a frontal attack. 
... so he built a school and a little hospital in Umuofia. He 
went from family to family begging people to send their 
children to his school.. .^ ^ 
The result was that people of Umuofia were ideologically motivated 
from the inside towards Christianity. Thus the ideological and repressive 
state apparatus went hand in hand: 
Apart from the church, the white men had also brought a 
government. They had built a court where the District 
Commissioner Judged cases in ignorance.^' 
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The killing of the people of Abame and hanging of Aneto played a 
great role in breaking the will of the clan against any attempts of resistance. 
Material values generated from whiteman's trading system and his medicine 
had also twisted the thinking of individuals of Umuofia and drawn their 
attention. 
Language played another important role in creating chaos in society. 
The whiteman did not know Igbo, and the interpreters twisted facts before 
him by taking bribes from the natives. Many a time the beauty and harmony 
of the natives had unnecessarily been destroyed because of the 
misrepresentations of it in an alien language. Lioyd W. Brown has 
interpreted the resulting crisis: 
...language is not merely a technique. It is the embodiment of its 
civilization and therefore represents or dramatizes modes of 
perception within its cultural grouping. Accordingly, the 
whiteman's failure to understand African customs in Things 
Fall Apart is bound up with his ignorance of the Africa's 
language. In other words, Achebe seizes upon the perceptual 
values represented by an alien European culture and its 
language, then exploits these criteria to portray external 
conflicts between the African and the white colonialist, or to 
project the internal crisis of African society.''^  
Thus, though there was a communication gap between cultures, 
generating conflict between them, the whiteman was victorious not because 
of his ideological and cultural superiority but because of the technological 
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know-how at his command. Besides thP'AAfdc^ns-werewoo rigid in their 
ways. Harish Narang has identified the problem: 
Okonkwo and the Umuofian people with their obstinacy and a 
rigid way of life as their besetting flaws are as much 
responsible for the tragic going of their society as are the white 
colonialists with their superior technology. 
While depicting Africa at its crossroads with Europe, Achebe played 
the role of a silent spectator. He asserted his position in 1972 in an interview 
with Ernest and Pat Emenyonu: 
There were certain faults in the Igbo system that were depicted 
in Things Fall Apart. There is no reason, for instance, for twins 
to be thrown away. But if, you take a position for or against, 
then you find yourself defending the throwing away of twins, or 
else you say that Africa is barbarism.. .'*° 
Thus, Chinua Achebe has depicted the beginning of the era of 
disintegration in African society in minute detail in his first novel. In his 
later novels too, he continued to deal with these themes, but from the point 
of view of transformation. Abiola Irele has rightly elucidated his role as a 
novelist in dealing with such a theme: 
Achebe has justly been called a chronicler, for in the last resort 
he is not dealing simply with the collapse of African society but 
with its transformation. He is examining from the inside the 
historical evolution of African society at its moments of crisis, 
and the inevitable tensions attendant upon this process. In the 
final analysis, his novels reveal the intimate circumstances of 
the African Becoming.'*' 
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Thus, Achebe's greatness in depicting the world of Umuofia in Things 
Fall Apart arises not out of his indifference but from the analytical manner 
in which he portrays the historical situation in flux. This story is not a 
lamentation for a lost past but is a depiction of the process of change in the 
historic context. Although Achebe depicts his society objectively, yet he is a 
committed author. He has a clear vision and a duty that he will have to 
discharge towards his society. In this sense he is a revolutionary as he 
creates his own vision of order and purpose. He has read and reinterpreted 
African knowledge and wisdom for an African destiny. At the same time, in 
his fiction, he provides a meaningful appraisal of the distortions which have 
been brought about in West Africa by the colonizing culture, and he himself 
undertook the task to portray in an authentic manner the failings and 
weaknesses of the society. In doing so, he also presented African wisdom 
and knowledge in the form of proverbs and folk-tales to grow out of the 
problems. In Things Fall Apart alone, he has presented as many as thirty-
nine proverbs and maxims. Each of them has wisdom and solutions of 
various socio-cultural problems. They carry the norms and codes, values and 
conduct in which the individual and the collective society find the meaning 
and significance of their existence. They regulate their lives in a proper 
fashion and educate them for even a better human destiny. Any violation of 
such customs may degenerate an individual or even a whole social structure. 
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They maintain cordial relations among individuals, society, ancestral spirits, 
and gods. A quick look at some of the proverbs and maxims of the Igbo oral 
society as found in the novel will show their vital role in generating their 
wisdom. They are generally addressed to all the members of the Umuofian 
society to educate them how to live with prudence and caution, avoiding 
extremes, knowing one's place, being respectful to superiors and cautions to 
inferiors. Here one thing must be clarified that as proverbs deliver the 
knowledge and wisdom from one generation to another down the ages, one 
may think that African society does not change and remains stagnant. The 
answer can be found in the proverbs themselves as there are two kinds of 
proverbs and myths in African oral society: One advocates flexibility and 
change, and the other rigidity and continuity. 
The myths and proverbs which advocate rigidity and continuity relate 
to the anxiety about the existence of the Igbo society, especially about its 
security and preservation. The anxiety of coherence and continuity is central 
to them. As a result the voices of Nwoye and Obierika regarding various 
doubts and questionings are suppressed. Such proverbs and maxims serve a 
purpose in bringing the degenerating and disintegrating community together 
teaching them how to preserve themselves. On the other hand, myths and 
proverbs which advocate flexibility and change always appear with another 
tendency that considers rationality of argument, impersonal evidence and 
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verification to be of prime importance. They advocate objectivity, tolerance, 
respect for tlie individual, change in codes and norms, to mention but a few. 
In the society of the Igbo World, both kinds of myths and proverbs were 
pervading, hence there was change as well as continuity. In the very 
beginning of the novel, Achebe suggests the great role that proverbs played 
in the Igbo society: 
Among the Ibo the art of conversation is regarded very highly, 
and proverbs are the palm-oil with which words are eaten."* 
Thus it implies that the society has an oral culture, literature and 
tradition, and they serve as a vital source of education for all the members of 
that society. A quick survey of some of the proverbs, maxims and sayings 
will be illuminating in understanding various aspects and dimensions of the 
African world, its rich cultural heritage and civilization. 
The proverb "He who brings kola brings life"'*^  is very important for 
understanding Igbo life as it is essentially a unified one. Their way of life is 
neither purely material nor spiritual. There is a remarkable synthesis 
between the two and Kola is the central synthesizer and generative force in 
their society. It is presented to guests, ancestral spirits and gods; there is 
always a spiritual experience about it. In the novel, the entire clan is, thus, 
presented with the image of Kola, the life giving entity. When Obierika told 
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Okonkwo about the breaking of the clan, the imagery referred to the 
breaking of a Kola, separation or division of the two lobes: 
The whiteman is very clever. He came quietly and peaceably 
with his religion. We were amused at his foolishness and 
allowed him to stay. Now he has won our brothers, and our clan 
can no longer act like one. He has put a knife on the things that 
held us together and we have fallen apart. 
Thus with the breaking of the clan, a civilization with a life and 
culture comes to an end. Any picture of the later phases of that Igbo world 
and culture will not be a composite one as it has been disintegrated, 
dismantled and fractured. In this respect, like W.B. Yeats's poem "The 
Second Coming", T.S. Eliot's famous poem The Waste Land (1922) 
resembles it best in portraying exactly such a broken world: 
What are the roots that clutch, what branches grow 
Out of this stony rubbish? Son of man, 
You cannot say, or guess, for you know only 
A heap of broken images, where the sun beats 
And the dead tree gives no shelter, the cricket no relief. 
And the dry stone no sound of water."*^  
The spirit of adventure, and the strength and integrity of a personality 
was appreciated in the Igbo culture as the saying suggests, "Our elders say 
that the sun will shine on those who stand before it, before it shines on those 
who kneel under them.'*^  
If an osu gets its hereditary caste in the society down the ages, there is 
another side of the society where "a man was judged according to his worth 
and not according to the worth of his father" The society opens the door of 
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greatness for each and every individual of the community. That is the reason 
why Okonkwo succeeded in becoming one of the lords of the clan and won 
respect through his own individual effort. 
There was no corruption in the pre-colonial African society and 
material prosperity was always associated with spiritual maturity and 
honesty. Thus, no corrupt person could become the lord of the clan. In such 
a society, depriving an osu of his social status only because of his 
forefather's role may be part of that tradition but it was essentially against 
the law of the land. It was because of the violation of such a law that the clan 
ultimately disintegrated, losing its unity and strength as osus forsook the 
African traditions for Christianity. 
The status of an individual being is again confirmed when his 
achievement is revered irrespective of his age and material prosperity. It is 
the quality of the achievement which makes the difference and being 
appreciated: 
Age was respected among his (Okonkwo's) people, but 
achievement was revered.'*'' 
It is because of this civilized value of the clan that Okonkwo's fame 
had grown. In Igbo culture and worldview, an individual could thus rise to 
his utmost zenith without any social obstructions. His relation to the 
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metaphysical forces could also be favourable if his wish was strong as the 
code suggested: 
When a man is at peace with his gods and his ancestors, his 
harvest will be good or bad according to the strength of his 
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arm. 
Thus the rise and fall of an individual depended on an individual's 
effort and hard work. There is another saying, "When a man says yes, his chi 
(Personal god) says yes also"'*'. Thus along with depending on gods and 
ancestral spirit for their favours, one would have to do hard work for his 
prosperity: 
Sometimes a man may struggle with all his power and say yes 
most emphatically and yet nothing he attempts will succeed. 
Quite simply the Igbo say of such a man: 'Chie ekwero; his chi 
does not agree. Now, this could mean one of two things: either 
the man has a particularly intransigent Chi or else it is the man 
himself attempting too late to alter that primordial bargain he 
had willingly struck with his chi, saying yes now when his first 
unalterable word had been no, forgetting that 'the first word 
gets to Chukwu's house'. °^ 
Thus Achebe clarified that success or failure in this Igbo world has 
nothing to do with the character of a person. A man of strong character and 
personality like Okonkwo may succeed in becoming a lord of Umuofia in 
agreement with his 'Chi' and again may fail in controlling his own son, 
Nwoye, and resisfing the whiteman. He suggests, "Chi is therefore 
concerned with success and failure than with righteousness and 
wickedness"^'. Thus, in Igbo cosmology, an individual is basically free from 
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any coercive forces whether they are social or metaphysical. Achebe stated 
in the same essay: 
The idea of individuahsm is sometimes traced to the Christian 
principle that God created all men and consequently every one 
of them is presumed worthy in His sight. The Igbo do better 
than that. They postulate the concept of every man as both a 
unique creation and the work of a unique creator. Which is as 
far as individualism and uniqueness can possibly go! And we 
should naturally expect such a cosmogony to have far reaching 
consequences in the psychology and institutions of the 
people... all this might lead one to think that among the Igbo 
the individual would be supreme, totally free and existentially 
alone. But the Igbo are unlikely to concede to the individual an 
absolutism they deny even to Chi. The obvious curtailment of a 
man's power to walk alone and do as he will is provided by 
another potent force— t^he will of his community. For wherever 
something stands no matter what, something Else will stand 
beside it. No man however great can win judgement against all 
the people.^ ^ 
So when Okonkwo, acknowledged as one of the greatest men in 
Umuofia, humiliated Osugo for contradicting him at the kindred meeting of 
calling him a 'woman' for not having any title, 'Everybody at the kindred 
meeting took sides with Osugo... The oldest man present said sternly that 
those whose palm-kernels were cracked for them by a benevolent spirit 
should not forget to be humble"^^ Okonkwo apologized and the meeting 
continued. Thus in that cohesive society there was no room for a tyrant. The 
community and the religion would thwart any such deviation of the rules and 
misadventures in society. 
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The reason why they felt that they belonged to one community was 
their common myth regarding their origin and development. They believed 
that each and every individual of the community had descended from one 
father, and creation of one God, Chukwu. Therefore, there was one life and 
one voice among all of them. This is visible in the very first few lines of the 
novel. "As a young man of eighteen he (Okonkwo) had brought honour to 
his village by throwing Amalinze the Cat."^ '* 
The bond among members of the community in sorrows and 
happiness, in sufferings and joys was of supreme value in the society. In 
Umuofia, Nwakibie, a wealthy man of Okonkwo's village, received Kola nut 
from him with the prayer: 
We shall all live. We pray for life, children, a good harvest and 
happiness. You will have what is good for you and I will have 
what is good for me. Let the kite perch and let the egret perch 
too. If one says no to the other, let his wing break.^ ^ 
The prayer suggests the unity and harmony of the individuals, of the 
society in spite of their differences; this was the central and the ultimate 
meaning of their existence. In the same rhythm, Uchendu, the oldest man of 
Mbanta, prayed: 
...We do not pray to have more money but to have more 
Kinsmen. We are better than animals because we have kinsmen. 
An animal rubs its itching flank against a tree, a man asks his 
kinsman to scratch him.^ ^ 
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And one of the oldest men of Mbanta, preached in the same 
congregation and expressed his anxiety as follows: 
A man who calls his kinsmen to a feast does not do so to save 
them from starving....We come together because it is good for 
kinsmen to do so. You may ask why I am saying all this. I say it 
because I fear for the younger generation...You do not 
understand how strong is the bond of kinship. You do not know 
what it is to speak with one voice... 
Thus the maintenance of the value of unity and integrity among all the 
individuals was the most important function of these proverbs and stories of 
rigidity. So, when Okonkwo violates the Week of Peace by beating his wife 
Ojiugo, people interpreted his behaviour with "the little bird nze who so far 
forgot himself after a heavy meal that he challenged his Chi" . It implied 
that he should understand his position in society and live with caution. After 
Okonkwo's inadvertent crime followed by the calamity, when Obierika 
started thinking about various philosophical and metaphysical issues related 
to the throwing away of twins and the killing of Ikemeftina, he could not 
reach any conclusion. He thought and resorted to myth and proverb. The 
suppression of the individual's voice and freedom by the myths and proverbs 
of unity can best be understood when Ekwefi started telling Chielo about 
Okonkwo's beating of her with the statement. 
I cannot yet find a mouth with which to tell the story.^ ^ 
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On the other hand, myths stories and proverbs of flexibility always 
teach the individual values and morality, necessary for change in the rules 
and customs of the society and for the creation of new values and codes. 
When the younger generation became lazy in cultivation, the elders 
concluded that there was no gain in helping them by granting seed yams as 
"they would just dump them in the earth and leave them to be choked by 
weeds"^°. So Nwakibie, to whom Okonkwo had gone for assistance learnt 
not to grant any seed yams to any youngman. He had learned how to tackle 
the new situations which were not prevalent earlier. He had used the wisdom 
of a proverb from the oral tradition to justify his new policy: "Eneke the bird 
says that since men have learnt to shoot without missing, he has learnt to fly 
without perching"^'. But this new policy is not to be applied to all in general. 
The elder has his own capability to see each individual case and judge 
whether he can be trusted as their fathers said, you "can tell a ripe corn by 
its look" . Thus the society changed and adapted its values to meet every 
new situation and yet kept the door open for people like Okonkwo who 
deserved favour. 
Laws and customs in African culture were not always rigid and 
stagnant. They tended to change in course of time to suit new needs and 
demands: the punishment for violating the Week of Peace used to be very 
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rigorous and fierce in earlier times but it became very mild later. Ogbuefi 
Ezeudu said: 
My father told me that he had been told that in the past a man 
who broke the peace was dragged on the ground through the 
village until he died. But after a while this custom was stopped 
because it spoilt the peace which it was meant to preserve.^ 
Thus the African society did not cling to any custom blindly and for 
good. True, their understanding about a particular custom or ritual might be 
typical to their worldview, but they tried to understand things and change 
them if they were no longer feasible or appeared contradictory. Among the 
Obodoni, dying during the Peace Week was considered an abomination, and 
the person was not given a proper burial. Ogbuefi Ezeudu was critical of the 
custom and explained the reason for his objection: 
...If a man dies at this time he is not buried but cast into the 
Evil Forest. It is a bad custom which these people observe 
because they lack understanding. They throw away large 
numbers of men and women without burial. And what is the 
result? Their clan is full of the evil spirits of these unburied 
dead, hungry to do harm to the living.^ '* 
They were broadminded enough to understand that customs could 
vary in different parts of the world. They believed that "There is no story 
that is not true. The world has no end, and what is good among one people is 
an abomination with others"^ .^ Even though they were confined within their 
socio-cultural and geographical milieu, they believed in the immense 
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possibilities, in this world, in terms of visions and wisdoms. This culture had 
an open outlook which celebrated the co-existence of various philosophies 
and ways of life. 
They did not just plunge into inter-tribal wars. They first tried to settle 
things through dialogue for peace and harmony, and explored other 
possibilities through diplomacy before finally going to war. In the case of 
the killing of the wife of Ogbuefi Udo by the people of Mbaino, for instance, 
the elders of Umuofia "decided to follow the normal course of action. An 
ultimatum was immediately dispatched to Mbaino asking them to choose 
between the war on the one hand, and on the other the offer of a young man 
and a virgin as compensation".^^ 
The African justice system was found in order within their vision of 
life which decides whether the clan should go for war or not. Achebe 
portrays the scenario as follows: 
...in fairness to Unuofia it should be recorded that it never 
went to war unless its case was clear and just and was accepted 
as such by its Oracle—the Oracle of the Hills and the Caves. 
And there were indeed occasions when the Oracle had 
forbidden Umuofia to wage a war. If the clan had disobeyed the 
Oracle they would surely be beaten, because their dreaded 
agadi-nwayi would never fight what the Ibo call 'a fight of 
blame'.^^ 
Their degree of tolerance could be seen at its best when Ajofia said to 
Mr. Smith, whose Shrine had 'bred untold abominations' in the clan: 
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You stay with us if you lilce our ways. You can worship your 
own god. It is good that a man should worship the gods and the 
spirits of his fathers...^^ 
It meant that they did not bHndly follow some customs and rituals 
believing that was the only way of life. Their respect for other ways of life 
could be seen more clearly once again from the statement of Ajofia when he 
said to Mr. Smith: 
We cannot leave the matter in his (Mr. Smith's) hands because 
he does not understand our customs, just as we do not 
understand his. We say he is foolish because he does not know 
our ways, and perhaps he says we are foolish because we do not 
know his.^ ^ 
There was also inter-clan brotherhood, friendship and understanding 
among them which degenerated at the time of the coming of the whiteman. 
Uchendu said to Obierika: 
I knew your father, Iweka. He was a greatman. He had many 
friends here and came to see them quite often. Those were good 
days when a man had friends in distant clans. Your generation 
does not know that. You stay at home, afraid of your next-door 
neighbour. Even a man's motherland is strange to him now-a-
days.'° 
Thus, Uchendu played a crucial role in re-educating and regenerating 
his tribesmen. As an elder and teacher he was an embodiment of traditional 
wisdom in society. Uchendu stated: 
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... I want all of you to note what I am going to say. I am an 
oldman and you are all children. I know more about the world 
than any ofyou^'. 
He was a repository of knowledge. He knew the names of the gods, 
their genealogy and their dealings with men; the names of the friends and 
kings of distant clans and the tribal legends, meanings and significance of 
various proper names and the names of gods; their roles in human society, 
the stories of battles won and enemies conquered, the popular wisdoms of 
proverbs, folk lore, folktales and the esoteric wisdom of oracles, the calendar 
and the seasons, the right method of sacrifice, appropriate prayers, and 
formulas for greeting strangers. That was the reason why like a friend, 
philosopher and guide, he consolated Okonkwo in distress and condemned 
the killing of the whiteman in Abame. 
When Okonkwo yielded to despair in his motherland, Mbanta, 
Uchendu, his uncle, consoled him. He felt sorry for him and called all his 
sons and daughters together along with Okonkwo. He educated them about 
the value of mother and motherland in the society. He taught them the 
significance of the proper name Nneka or 'Mother is Supreme' to analyse 
the status of mother in social relation. Although Igbo society was patriarchal, 
but from another perspective, mother, was considered supreme because she 
stood by in distress, in sorrows and in sufferings. In the same way, when 
people were well, "things are good and life is sweet"^ ,^ they lived in their 
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fatherland, but when there was sorrow and bitterness, they took refuge in 
their motherland. That was the reason why the status of Mother and the 
motherland was always greater than any other thing in that society. 
Uchendu interpreted the murder of the whiteman in the light of his 
own collective desired wisdom from popular oral literature. He referred to 
the story of Mother Kite who refused to receive the duckling whose mother 
kept quiet and said nothing. That was an ominous sign of impending danger. 
So, as the whiteman of Abame did not say anything, they should not have 
killed him. 
Had they drawn a lesson from the story they would not have been 
destroyed. The same thing happened to Okonkwo who had not learned any 
lesson from the story of the Snake-lizard that first killed its mother because 
she realized that the vegetables she had cooked were less in quantity only 
after having cooked them; later he killed himself for the same reason. Thus 
Okonkwo killed Ikemefuna himself against the warning of Ezeudu to show 
his manliness and conformity to the values of the clan. When the clan started 
falling into the hands of the whiteman, he killed himself. Thus, Achebe has 
shown that the society had enough wisdom in its oral literature to guide the 
people provided that they were willing to learn. 
In this way the Igbo world that Achebe depicted was oriented on the 
basis of an even scale. But its central protagonist tilted the balance which 
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should not have been the case with an individual of the Igbo society. Achebe 
stated: 
For every proverb you produce I can give you one that says the 
opposite. This is the way it seems to me that the world is made 
to run.'^ ^ 
Again when he depicted the white people's culture along with the 
native way of life, he was neither blinded by the western way of life nor 
prejudiced against the native African way of life. In this respect David Cook 
expressed his belief: 
I do not myself believe that Things Fall Apart is 
concerned to pass judgement on social systems, nor to assert 
dogmatically that one is better or worse than another. What it 
does, in a largely objectively, in controvertible manner, is to 
demonstrate that every society depends on a fairly rigid set of 
conventions which can only be lived as a whole and can 
therefore only be evaluated as a whole—ideally from the 
inside.^ '* 
In the novel, the sequence of events is split into three phases. Achebe, 
in the first part, delineated the way of life of an Igbo village. In a skilful and 
economic manner, using highly selective details, he portrayed the religious 
ceremonies, social festivals, traditional customs, tribal rituals and political 
structure of the society. In the fabric of the novel Igbo religious life is 
presented with dignity and respect. Achebe depicts the two principles that 
dominate Umuofian life: spiritualism mingled with mysticism, and practical 
wisdom based on materialism. Music was an integral part of the life of the 
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people. In that society, collectivism took precedence over individual honour. 
Religious observance and ceremony permeated every part of life as the 
people, famous for their industry, carried on their normal business of 
farming. Thus, a graphic representation of pre-colonial Africa has been 
made in minute detail. Achebe asserted in an interview with Bemth 
Lindfors: 
One big message of the many that I try to put across, is that 
Africa was not a vacuum, before the coming of Europe, that, 
culture was not unknown in Africa, that culture was not brought 
to Africa by the white world. You would have thought it was 
obvious that everybody had a past, but there were people who 
came to Africa and said, "you have no history, you have no 
civilization, you have no culture, you have no religion. You are 
lucky we are here. Now you are hearing about these things from 
us for the first time". Well, you know, we did not just drop 
from the sky. We, too, had our own history, traditions, cultures, 
civilizations. It is not possible for one culture to come to 
another and say, "I am the way, the truth, and the life; there is 
nothing else but me". If you say this, you are guilty of 
irreverence or arrogance. You are also stupid. And this is really 
my concern.'^ 
Besides, resisting Europe's pejorative view of Africa and its 
representation in fictional work, Achebe tried to educate his society and the 
world about the true history of pre-colonial Africa. He stated: 
African people did not hear of culture for the first time from 
Europeans; that their societies were not mindless but frequently 
had a philosophy of great depth and value and beauty, that they 
had poetry and, above all, they had dignity.^ ^ 
Thus in the first part of the novel, which depicts pre-colonial African 
society, along with the growth and development of the novel's hero 
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Okonkwo, the novel gives equal emphasis in portraying each and every 
aspect of the society, its individual life, family life, social life, cultural life, 
political organizations and their formations; justice system, agricultural 
methods and systems, medicine system, sports, music and poetry; art of 
conversation; ways of receiving guests, ways of taking meals; beliefs, 
customs, rituals, sacrifices, traditions; Religious festivals, agricultural 
festivals, marriage ceremonies, funeral ceremonies, oral literature and even 
seasons and the weather cycle. 
Thus the novel interweaves the twin themes of the rise and fall of its 
hero Okonkwo, one of the greatest men in Umuofia, and the disintegration 
and destruction of the Igbo society. Professor. Eustace Palmer has critically 
analysed the relation in this passage: 
...in Things Fall Apart the presentation of the sociological goes 
hand in hand with the development of Okonkwo's character. In 
the very deepest sense of the words Things Fall Apart is a novel 
which shows the interrelationship of environment and character, 
one of Achebe's main aims being to demonstrate the way in 
which Okonkwo's character has been moulded by his 
environment.^ ^ 
The very first chapter of the novel brings into light the very 
atmosphere of African culture. It minutely delineates the society with all its 
realities. It introduces its hero as follows: 
Okonkwo was well known throughout the nine villages and 
even beyond. His fame rested on solid personal achievements. 
As a young man of eighteen he had brought honour to his 
village by throwing Amalinze the Cat.'^ 
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Here the narrative voice was not different from the African world. It 
was a voice emerging from within the society. Okonkwo was evaluated in 
the world of Umuefia with its parameters. Thus his defeating of Amalinze 
the Cat was celebrated throughout the nine villages and he became their 
hero. Since that time, he had continuously grown to become one of the 
leaders of Umuofia on his solid personal achievement. The novel depicts its 
hero in this way: 
...Okonkwo's fame had grown like a bush-fire in the 
harmattan. He was tall and huge, and his bushy eyebrows and 
wide nose gave him a very severe look. He breathed heavily, 
and it was said that, when he slept, his wives and children in 
their out-houses could hear him breathe. When he walked, his 
heels hardly touched the ground and he seemed to walk on 
springs, as if he was going to pounce on somebody. And he did 
pounce on people quite often. He had a slight stammer and 
whenever he was angry and could not get his words out quickly 
enough, he would use his fists. He had no patience with 
unsuccessful men. He had no patience with his father.^ ^ 
Unoka, the father of Okonkwo, died ten years before the story began. 
He loved wine and music. "Eat, drink and be marry" was the philosophy of 
his life. He was a great musician. The society had inter-village relationships 
in terms of music; hence Unoka was in great demand: 
Sometimes another village would ask Unoka's band and their 
dancing egwugwu to come and stay with them and teach them 
their tunes.^° 
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But he was poor and had barely enough to eat and so depended on 
borrowing money from others. 
The way Okoye was treated by Unoka exhibited the hospitaHty shown 
to guests in that society. Unoka received his guest with "Kolanut, some 
alligator pepper and a lump of white chalk"^'. Both Unoka and Okoye 
performed the reception ceremony. Unoka broke the Kola with appropriate 
prayer and Okoye drew some lines with the chalk. Unoka's prayer unfolded 
two essential values of their society: life and its health, and their protection 
against their enemies. 
Although Unoka was a great musician, yet he had no status in the 
society as he was unable to do any hard work or fighting in a war. In contrast 
to him, Okoye was not a failure because he had two large bams full of yams, 
three wives, and he was going to take his third highest title, 'idemili'. Those 
were the three basic norms to evaluate a man's greatness in that society. 
Since Unoka died without taking any title and was heavily in debt, his 
son, Okonkwo was ashamed of him. But it was a good system that "a man 
was judged according to his worth and not according to the worth of his 
father"^l So the way for Okonkwo's greatness was left open. He started 
working hard from the very beginning to become a prosperous man: 
With a father like Unoka, Okonkwo did not have the start in life 
which many young men had. He neither inherited a bam nor a 
title, nor even a young wife. But in spite of these disadvantages, 
he had begun even in his father's lifetime to lay the foundations 
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of a prosperous future. It was slow and painful. But he threw 
himself into it like one possessed. And indeed he was possessed 
by the fear of his father's contemptible life and shameful 
death.^ ^ 
Thus Okonkwo started building his career and soon became one of the 
lords of the clan. 
Okonkwo was clearly cut out for great things. He was still 
young but he had won fame as the greatest wrestler in the nine 
villages. He was a wealthy farmer and had two bams full of 
yams, and had just married his third wife. To crown it all he had 
taken two titles and had shown incredible prowess in two inter-
tribal wars. And so although Okonkwo was still young, he was 
already one of the greatest men of his time. Age was respected 
among his people, but achievement was revered.^ '* 
This shows that Okonkwo had fulfilled all the norms of the society to 
become a leader. It depended on one's personal courage and achievement. 
The society welcomed any individual who wanted to rise and there was no 
corruption or obstacle in his way. 
Okonkwo's character was further highlighted to show how under the 
pressure of values and norms, society had rejected his father and deprived 
him of his due status. This affected Okonkwo's fiery temper and aggravated 
it. His father, an artist in his own right, was not accepted by society as a 
greatman because he was unable to earn wealth by his musical performances 
and had not been bestowed with any title. This made Okonkwo ashamed of 
his father. He tried to amend the losses caused by his father. He was 
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depressed and thought of starting a new life rejecting all his father's values 
so that he would not be found to resemble him. He tried to project fire and 
anger as the basic elements of his personality: 
Okonkwo ruled his household with a heavy hand. His wives 
especially the youngest lived in perpetual fear of his fiery 
temper, and so did his little children.^ ^ 
later: 
But this was a mere fa9ade; his true identity is exposed not much 
Perhaps down in his heart Okonkwo was not a cruel man. But 
his whole life was dominated by fear, the fear of failure and of 
weakness. It was deeper and more intimate than the fear of evil 
and capricious gods and of magic, the fear of the forest, and of 
the forces of nature, malevolent, red in tooth and claw 
Okonkwo's fear was greater than these. It was not external but 
lay deep within himself It was the fear of himself, lest he 
should be found to resemble his father. Even as a little boy he 
had resented his father's failure and weakness, and even now he 
still remembered how he had suffered when a playmate had told 
him that his father was agbala. That was how Okonkwo first 
came to know that agbala was not only another name for a 
woman, it could also mean a man who had taken no title. And 
so Okonkwo was ruled by one passion— to hate everything that 
his father Unoka loved. One of those things was gentleness and 
another was idleness.^ ^ 
This made him take another extreme stand one opposed with a 
vengeance to his father. Unfortunately for him, when he rejected the values 
of his father, he rejected some of the finest values of his culture. Hence there 
was a disproportion in the formation of his character, and its impact was 
visible in his interactions and reactions to various people and events of the 
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clan. There were differences of opinion between him and Ezeudu, him and 
Obierika regarding his participation in the killing of Ikemefuna; between 
him and Uchendu in their comments regarding the role played by the people 
of Abame in their dealings with the whiteman. So, although, some critics 
argue that Okonkwo is the epitome of African culture with all its values, one 
will notice that his selection of native values was partial. 
When a conflict arose between Umuofia and Mbaino regarding the 
killing of the wife of Ogbuefi Udo, the novelist introduced their political 
organizations, bringing into focus how even their judgement was under the 
supervision of the religious institutions of the clan, to make sure that no 
humanism or justice was violated. Achebe went back to the history of 
African culture to show that its roots were there from the very beginning of 
the clan: 
Umuofia was feared by all its neighbours. It was powerful in 
magic, and its priests and medicine-men were feared in all the 
surrounding country. Its most potent war- medicine was as old 
as the clan itself Nobody knew how old....in fairness to 
Umuofia it should be recorded that it never went to war unless 
its case was clear and just and was accepted as such by its 
oracle— t^he Oracle of the Hills and the Caves. And there were 
indeed occasions when the Oracle had forbidden Umuofia to 
wage a war. If the clan had disobeyed the oracle they would 
surely have been beaten, because their dreaded agadi-nwayi 
would never fight what the Ibo call 'a fight of blame'.^^ 
This shows the democratic system of their policy in inter-tribal 
relations. They did not fight for nothing or for the sake of fighting. They had 
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their own ways of evaluating a crisis and saw the justification reasonably; 
before going to war, they used to send an emissary to their enemy clan to 
choose between war and peace which was a 'normal course of action'. 
Their religious institutions also handled various domestic problems, 
socio-cultural or economic, and maintained harmony and unity among the 
individuals, society, religious organizations, gods and ancestral beings. All 
of them together constituted their world. The oracle of the Hills and the 
Caves played the role of a mediator among them. It was such an Oracle that 
Unoka consulted when he was dogged with a miserable harvest: 
The oracle was called Agbala, and people came from far and 
near to consult it. They came when misfortune dogged their 
steps or when they had a dispute with their neighbours. They 
came to discover what the future held for them or to consult the 
QO 
Spirits of their departed fathers. 
Unoka was advised by the priestess of the Oracle of the Hills and the 
Caves, Chika, to 'work like a man', which was the right diagnosis for him. 
This well-knit religious fabric could not be comprehended by the jaundiced 
eye of the West, leading Albert Schweitzer to comment: 
The African is my brother but a junior brother. His religion was 
some kind of 'mumbo-jumbo'. His was a truly dark continent.*^ 
After his father's death Okonkwo went to Nwokibie's house for his 
first seed yams with a pot of palm-wine and a cock. Achebe depicted the 
discipline and aesthetics of a scene of family life in minute detail: 
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...Everybody thanked Okonkwo and the neighbours brought 
out their drinking horns from the goatskin bags they carried. 
Nwokibie brought down his own horn, which was fastened to 
the rafters. The younger of his sons, who was also the youngest 
man in the group, moved to the centre, raised the pot on his left 
knee and began to pour out the wine. The first went to 
Okonkwo, who must taste his wine before anyone else. Then • 
the group drank, beginning with the eldest man. When everyone 
had drunk two or three horns, Nwakibie sent for his wives. 
Some of them were not at home and only four came in. 
"Is Anasi not in?" he asked them. 
They said she was coming. Anasi was the first wife and the 
others could not drink before her, and so they stood waiting. 
Anasi was a middle-aged woman, tall and strongly built. There 
was authority in her bearing and she looked every inch the ruler 
of the womenfolk in a large and prosperous family. She wore 
the anklet of her husband's titles, which the first wife alone 
could wear. She walked up to her husband and accepted the 
horn from him. She then went down on one knee, drank a little 
and handed back the horn. She rose, called him by his name and 
went back to her hut. The other wives drank in the same way, in 
their proper order and went away.^ ° 
When Okonkwo requested him for seed yams, Nwakibie, convinced 
of his confidence and hardwork, gave him "twice four hundred yams". But 
that year the climate was so bad that like every other farmer, Okonkwo's 
harvest too was destroyed by the scorching sun; things were so bad that one 
farmer even committed suicide. But Okonkwo endured that sad and 
miserable year. He always said, "since I survived that year, I shall survive 
anything"^'. It proved his mettle and added a heroic dimension to his 
personality; subsequently, he emerged as a successful man, a hero and a 
champion of the society in the true sense. He had suffered and survived; he 
had not committed suicide like the man whose name Achebe did not think 
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necessary to mention. However, he could not face the final crisis and broke. 
Thus, he championed his society, and lived and died for it. Okonkwo's 
greatness was recognized in the society from the very early age: 
If ever a man deserved his success, that man was Okonkwo. At 
an early age he had achieved fame as the greatest wrestler in all 
the land. That was not luck. At the most one could say that his 
Chi or personal god was good. But the Ibo people have a 
proverb that when a man says yes his chi says yes also. 
Okonkwo said yes very strongly; so his chi agreed. And not 
only his chi but his clan too, because it judged a man by the 
workofhishands.^^ 
So Okonkwo soon became one of the lords of the clan. When the 
elders decided that he should take care of Ikemefuna on behalf of the clan, 
he took him to his house and ruled him along with other members of the 
family. Ikemefuna soon developed normalcy. As he was a lively boy by 
nature. Every body loved him and Okonkwo was not an exeption: 
Even Okonkwo himself became very fond of the boy, inwardly 
of course. Okonkwo never showed any emotion openly, unless 
it be the emotion of anger. To show affection was a sign of 
weakness; the only thing worth demonstrating was strength. He 
therefore treated Ikemefuna as he treated everybody else—with 
a heavy hand. But there was no doubt that he liked the boy.^ ^ 
It was this sense of pride in doing things in extreme and with a heavy 
hand, to become a man, that led him to beat his wife Ojiugo in anger, 
forgetting the Week of Peace: 
In his anger he had forgotten that it was the Week of Peace'. 
His first two wives ran out in great alarm pleading with him 
that it was the sacred week. But Okonkwo was not the man to 
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Stop beating somebody half-way through, not even for fear of a 
goddess.^ '* 
Again even when he felt repentant, and atoned by making the sacrifice 
suggested by the priest, he kept it a secret so that his sense of pride in 
manliness was not violated. He soon became the subject of criticism in 
society: 
People said he had no respect for the gods of the clan. His 
enemies said his good fortune had gone to his head. They called 
him the little bird nza so far forgot himself after a heavy meal 
that he challenged his chi^^ 
In taking an aggressive stance and being led by passion, he tried to 
suppress his real self, which was not the true identity of an African male. It 
was his tragic flaw that he could not understand the true values of his 
society. In imbibing the values of the clan, he was lopsided. And so there 
was a serious contradiction between his outlook and of his clan. But he took 
his values for granted and obstinately and uncompromisingly followed his 
own idiosyncratic way of life. This aspect of Okonkwo's character was 
particularly portrayed in the socio-cultural festivals of Umuofia. When all 
the people of the village were in a heightened festival mood for celebrating 
The Feast of the New Yam before Ani, the Earth Goddess, Okonkwo was a 
bit reluctant, as the celebration of the joy and happiness did not resemble 
masculine values of 'violence and bloodshed'. The difference in his attitude 
and that of his clansmen is thus brought out: 
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But somehow Okonkwo could never become as enthusiastic 
over feasts as most people. He was a good eater and he could 
drink one or two fairly big gourds of palm-wine. But he was 
always uncomfortable sitting around for days waiting for a feast 
or getting over it. He would be very much happier working on 
his farm. ^  
When he saw that a few leaves of a banana tree were cut, his 
'suppressed anger' found an outlet; he beat her wife Ekwefi. When he was 
again humiliated over his gun, he shot at her, but she was saved. These two 
incidents further highlighted the degree of his extremism and how passionate 
he could be when he wanted to assert his masculine identity. However, his 
cold response did not make any difference to the celebration of The Feast of 
the New Yam that year: ^ 
Men and women, young and old, looked forward to the New 
Yam Festival because it began the season of plenty—the new 
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year. 
The day had a special significance in the Igbo cosmology because it 
unified individuals, their ancestors and goddess. People showed their 
gratitude to Ani and she wrote their destiny for the forthcoming year: 
Ani played a greater part in the life of the people than any other 
deity. She was the ultimate judge of morality and conduct. And 
what was more, she was in close communion with the departed 
fathers of the clan whose bodies had been committed to earth.^ ^ 
Thus the community made an elaborate preparation for the ceremony 
and Achebe depicted it through the family of Okonkwo: 
Okonkwo's wives had scrubbed the walls and the huts with red 
earth until they reflected light. They had then drawn patterns on 
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them in white, yellow and dark green. They then set about 
painting themselves with cam wood and drawing beautiful 
black patterns on their stomachs and on their backs. The 
children were also decorated, especially their hair, which was 
shaved in beautiful patterns.^ ^ 
The depiction of that pre-colonial society, particularly the minute 
details of the celebration of a festival like the New Yam have a far-reaching 
impact, in that the readers are able to appreciate and evaluate a bygone era, 
rich in its cultural heritage. 
Achebe also demonstrated the important role of sports, music and 
poetry in the traditional Igbo society. Drums and music were the part of 
every socio-cultural gathering. The beating of drums played a great role in 
moving the audience and in heightening the degree of their participation. On 
the second day of the New Yam Festival, it became one with the clan: 
The drums were still beating, persistent and unchanging. Their 
sound was no longer a separate thing from the living village. It 
was like the pulsation of its hearts. It throbbed in the air, in the 
sunshine, and even in the trees, and filled the village with 
excitement.'°° 
The second day of the New Yam Festival was the day for the 
wrestling match between Okonkwo's village and their neighbours. The 
entire village was in festive mood: 
It was difficult to say which the people enjoyed more—the 
feasting and fellowship of the first day or the wrestling contest 
of the second.'°' 
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Okonkwo's family also made preparations for attending the Wrestling 
match in the 'ilo', which was a significant part of the topography from the 
point of view of Igbo cultural life: 
Every village had its own ilo which was as old as the village 
itself and where all the great ceremonies and dances took 
place.'^' 
The massive participation of the society in each social gathering was a 
sign of their cultural maturity: 
The whole village turned out on the ilo, men, women and 
children.'^ ^ 
The final game of wrestling took place between the leaders of the 
teams who became the best wrestlers in all the nine villages of Umuofia. 
When Okafo won the match his supporters eulogized his victory with a song 
full of hyperboles: 
Who will wrestle for our village? 
Okafo will wrestle for our village. 
Has he thrown a hundredmen? 
He has thrown four hundredmen. 
Has he thrown a hundred cats? 
He has thrown four hundred cats? 
Then send him word to fight for us,'^ '* 
In Igbo traditional society, if they had festivals and celebrations, they 
also had war and violence, rituals and sacrifices. Even in this sphere of life, 
the psychology of the children was moulded in such a way that they thought 
it was right to be masculine and violent. And oral literature, particularly 
folk-lore and folk-tale played a great role in it. Thus their worldview became 
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confined to their culture alone and they tried to explore morality and justice 
within its purview. So, even when they did something wrong, it was as if 
they were automatic robots, programmed to do one thing or the other; their 
hearts remaining untouched by the ferocity of the act. It has been particularly 
made clear when the narrative voice classified the role played by those who 
had destroyed the house of Okonkwo when he committed in an inadvertent 
crime of a female ochu: 
As soon as the day broke, a large crowed of men from Ezeudu's 
quarter stormed Okonkwo's compound, dressed in garbs of 
war. They set fire to his houses, demolished his red walls, killed 
his animals and destroyed his barn. It was the justice of the 
earth goddess, and they were merely her messengers. They had 
no hatred in their hearts against Okonkwo. His greatest friend 
Obierika was among them. They were merely cleansing the 
land which Okonkwo had polluted with the blood of a 
clansman.'"^ 
Success in such a society was achieved through manliness and 
industry and through the conformity to the values of the clan. The quality of 
manliness kept the clan safe from any enemy, and the quality of industry 
boosted agriculture. Conformity to values and beliefs of the clan also had its 
effect on society, both positive and negative, but kept things moving. 
When Ogbuefi Ezeudu, a great and fearless warrior, told Okonkwo 
about the death sentence of Ikemefuna, it was clear that they were none to 
determine the fate of the boy. It was faith in the religious institutions like the 
Oracles of the Hills and Caves merely led them to obey the decision, and go 
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for the sacrifice of an innocent child. They had the fear of being destroyed 
for disobedience so they had to conform. After all, through a proverb, their 
psyche had been programmed to accept the collective wisdom: 
If one finger brought oil it soiled the others.'°^ 
They had no animosity against a mere child and Okonkwo had learned 
to love him because he was so unlike his own son Nwoye whom he 
considered effeminate: 
I am worried about Nwoye. A bowl of pounded yams can throw 
him in a wrestling match... I have done my best to make 
Nwoye grow into a man, but there is too much of his mother in 
him.'°^ 
Moreover, Okonkwo's family too had accepted the boy. There was no 
rivelry or jealousy between him and Nwoye; rather, the latter was fond of 
him and looked upto him because he could do things which he could not: 
He was by nature a very lively boy and he gradually became 
popular in Okonkwo's household, especially with the children. 
Okonkwo's son, Nwoye, who was two years younger, became 
quite inseparable from him because he seemed to know 
everything. He could fashion out flutes from bamboo stems and 
even from the elephant grass. He l<Jiew the names of all the 
birds and could set clever traps for the little bush rodants. And 
he knew which trees made the strongest bows. 
Thus, a lovely companionship had developed between Ikemefuna and 
Okonkwo's family; the child had made a place for himself in the Okonkwo's 
household. That was the reason why elders warned Okonkwo not to 
participate in the dreadful act. 
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It implied tliat the clan had a humanitarian spirit but had become 
merely the victim of an established system of religion and its codes of 
conduct. They could not violate that code. Taking him to the outskirts of the 
village to be killed showed that it was not a celebration that they were going 
to enjoy. Moreover, he was escorted from Okonkwo's house by being told 
that he would be taken to his own house, and he was killed from behind. All 
this shows that in obeying the dictates of the Oracle, they tried, in their own 
way, to soften the sentence as much as possible. After the heinous act had 
been committed the entire village, Okonkwo being no exception, suffered 
from the depression: 
Okonkwo did not taste any food for two days after the death of 
Ikemefuna.'°^ 
But the strict conformity of Okonkwo and the people to the religious 
system of the clan had a negative influence on society. The murder of 
Ikemefiina frightened Nwoye who later on left his father, his father's 
society, ancestral spirits and cultural gods, and took refuge in Christianity. 
He had not been able to forget the crying of twins abandoned in the Evil 
Forest. These incidents paved the way for the disintegration of the society. 
The uncompromising character of Okonkwo, thus, pervaded 
throughout the novel. To him, strength, manliness, rigidity and conformity to 
the traditional values was the only way of becoming a great man. So, in his 
society, time and again, he found himself in contradiction with others. Any 
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deviation from the codes and norms of the society became a subject of 
anxiety for him. He expressed his anxiety and, if necessary, protested in such 
cases. He objected to Obierika's stand of aloofness with regard to the killing 
of Ikemefiina, and his doing something better': 
You sound as if you question the authority and the decision of 
the Oracle, who said he should die."*^ 
Okonkwo's rigid perspective of greatness as a sign of manliness, 
strength and violence did not break even when he heard that Ndulue, a 
fearless warrior and a great man, and his wife Ozoemena had one mind. 
Their love and affection was so strong that his wife died when she confirmed 
her husband's death. It was a flaw in his character when he doubted such a 
story. But Obierika understood the Igbo world in its correct perspective and 
so, he agreed and appreciated the relationship of the old couple in life and 
death. Thus, the conflict between Okonkwo and Obierika is the conflict 
between rigidity and flexibility. Okonkwo was rigid and suppressed the 
voice of the liberal minded Obierika time and again. When Obierika 
expressed his dissatisfaction about the ozo title which prohibited from 
tapping palm trees, Okonkwo said: 
But the law of the land must be obeyed."' 
Obierika, a foil to Okonkwo, had developed a sense of agnosticism 
regarding their laws and customs. He pointed out the impracticability of 
these laws, which merely disturbed the normal course of life. It has no 
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reason to prohibit its owner from tapping iiis palm trees. But Obierika knew 
he could not ask such questions in that rigid society. The time was not yet 
ripe enough to raise such questions in that society. So, he held his peace, 
abstained from criticism, compromised and even started appreciating the 
title by comparing it with other clans. But there is no doubt that all those 
rigid and impractical, superimposed rules and restrictions led to the 
disintegration and fragmentation of the clan when the white man appeared 
on the scene. 
Chinua Achebe was at his best as an artist in depicting the ceremony 
where Obierika's daughter's bride-price was finalized. He also envisaged the 
custom in the perspective of native socio-cultural origins to show that even 
when these people did something contrary to humanism, there was aesthetics 
inherent in their vision of life. It was because they were enveloped within 
such a worldview and socio-cultural structure that they could not see things 
objectively, and get rid their society of evil from such practices. They kept 
evaluating various methods of fixing bride price instead of abolishing the 
practice: 
All their {people of Abame and Aninta's} customs are upside-
down. They do not decide bride-price as we do, with sticks. 
They haggle and bargain as if they were buying a goat or a cow 
in the market. 
"That is very bad" said Obierika's eldest brother. "But what is 
good in one place is bad in another place. In Umunso they do 
not bargain at all, not even with broomsticks. The suitor just 
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goes on bringing bags of cowries until his in-laws tell him to 
stop. It is a bad custom because it always leads to a quarrel."^ 
Although, there were some degree of flexibility found in their vision 
of life, yet their basic instinct was deeply rooted in their tradition. It 
appeared before them that their way of life is almost natural and not a 
construct of their socio-cultural milieu. So, they were not able to 
differentiate between the biological and the cultural existence of human 
beings. Their patriarchal society and black culture were so natural to them 
that they seemed to them as biological entities and not ideological stands. 
These were so rooted in them that Machi refused to accept that there could 
be some tribes which were matriarchal in structure: 
That cannot be.... You might as well say that the woman lies on 
top of the man when they are making the children."^ 
To them, biological and ideological identities seemed to be the same. 
Obierika compared the whiteman to a piece of chalk. The imagery was used 
to imply that there could not be any human beings who were not black. They 
regarded the whiteman as a deviation from natural human beings: 
Those who knew Amadi (the name of a whiteman) laughed. He 
was a laper, and the polite name for leprosy was the 
whiteskin. '"^  
Thus, whiteman is not natural to them. They did not have any hatred 
in their hearts against women or whiteman but they refused to accept them 
as equals or partners. 
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Thus, there was a difference in their comprehension and perception of 
reaHty, The same controversy between illusion and reality raged in their 
medicine system. It was because of this that Ekwefi, one of Okonkwo's 
wives, lost all but one child. They did not have any scientific method of 
diagnosing and treating any disease. Their whole system is based on 
superstitions, beliefs and intuition. Thus there was no solution in their 
disease. Okonkwo consulted many medicine men but could not save his 
children. Ekwefi's nine children died one after another and there was no 
improvement of the situation as the medicine-man believed that it was 
because of a wicked child who took birth and died only to be reborn again to 
torture its mother. The trauma of such a mother is depicted with ftill of 
compassion: 
At last Ezinma was born, and although ailing she seemed 
determined to live. At first Ekwefi accepted her, as she had 
accepted others—with listless resignation. But when she lived 
on to her fourth, fifth and sixth years, love returned once more 
to her mother, and, with love, anxiety. She determined to nurse 
her child to health, and she put all her being into it. She was 
rewarded by occasional spells of health during which Ezinma 
bubbled with energy like fresh palm-wine. At such times she 
seemed beyond danger. But all of a sudden she would go down 
again. Everybody knew she was an Ogbanje. These sudden 
bouts of sickness and health were typical of her-kind. But she 
had lived so long that perhaps she had decided to stay. Some of 
them did become tired of their evil rounds of birth and death, or 
took pity on their mothers, and stayed. Ekwefi believed deep 
inside her that Ezinma had come to stay. She believed because 
it was that faith alone that gave her own life any kind of 
meaning."^ 
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When a medicine-man discovered the iyi-uwa of Ezinma and 
destroyed it, only then that cycle of birth and death apparently came to an 
end. Later when Ezinman fell ill, Okonkwo gave a proportion of medicine 
before Ezinma to take the stream of it as a medicine for Iba and so Ezinma 
soon recovered. Achebe in the scene depicted both the superstitious and 
harbal medicine system of Africa. 
Okonkwo's family with all his wives and children had been delineated 
in the novel in minute detail to show the pre-colonial African family life. 
Okonkwo used to be the head of his family maintaining the Yam, the king of 
all the crops, and his each wives used to cultivate their green vegetables like 
cassava. Okonkwo provided yams to his each wife every time before 
cooking and used to get their dish for him at the time of taking meals. He 
used to live in his own obi, while three of his wives had their separate huts 
for each one of them. They maintained nice relationship among themselves 
and took care of their children's education. Achebe portrayed this aspect of 
the society: 
Okonkwo had eaten from his wive's dishes and was now 
reclining with his back against the wall...Low voices, broken 
now and again by singing, reached Okonkwo from his wives' 
huts as each woman and her children told folk stories. Ekwefi 
and her daughter, Ezinma, sat on a mat on the floor. It was 
Ekwefi's turn to tell a story."^ 
Thus, their children grew in harmony and affinity among themselves. 
The mother-daughter relation can be explicated through the relation between 
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Ekivefi and Ezinma. Ezinma helped her mother as an equal partner to pluck 
the hen. She calls her mother by her name and she responds her with equal 
zest for life and relations: 
Ezinma was an only child and the centre of her mother's world. 
Very often it was Ezinna who had decided what food her 
mother should prepare. Ekwefi even gave her such delicacies as 
eggs, which children were rarely allowed to eat because such 
food tempted them to steal. One day as Ezinma was eating an 
egg Okonkwo had come in unexpectedly from his hut. He was 
greatly shocked and swore to beat Ekwefi if she dared to give 
the child eggs again. But it was impossible to refuse Ezinma 
anything. After her father's rebuke she developed an even 
keener appetite for eggs. And she enjoyed above all the secrecy 
in which she now ate them. Her mother always took her into 
their bedroom and shut the door. 
Ezinma's relation with her step-mother also portrays the unity of their 
common values. She helped her step mother in building a fire in the second 
day of the New Yam Festival: 
"Let me make the fire for you," Ezinma offered. 
"Thank you, Ezigbo," she {Nwoye's mother} said. She often 
called her Ezigbo, which means 'the good one'."^ 
They even did not draw a line between their children and Ikemefuna. 
The incident where Ikemefuna controlled ail the children of the family 
proved that he had also become a member of the family. Obiageli broke her 
pot while coming from the stream. It was when she tried to make inyanga 
with her pot: 
Ikemefuna came first with the biggest pot, closely followed by 
Nwoye and his two younger brother's. Obiageli brought up the 
rear {with her broken pot, when her mother consoled her} 
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Nwoye's younger brothers were about to tell their mother the 
true story of the accident when Ikemefuna looked at them 
sternly and they held their peace. "^ 
While depicting the rise and development of Okonkwo as one of the 
judges of the traditional society, Achebe introduced their justice system 
which was well-organised and true to the spirit of the clan. They evoked 
enough fear among their subjects by centralizing their entire world within 
their power leaving their subjects only as physical entities to control them: 
"Uzowulu's body, I salute you," he said. Spirits always 
addressed humans as 'bodies'. Uzowulu bent down and touched 
the earth with his right hand as a sign of submission." 
These nine egwagwus were none but the leaders of the nine villages of 
Umuofia in reality but worked in the mask of egwugwa as the spirits and 
ancestors of the clan. They conducted such cases which could not be solved 
by ordinary people or elders: 
"I do not know why such a trifle should come before the 
egwugwu," said one elder to another. 
Don't you know what kind of man Uzowulu is? He will not 
listen to any other decision, replied the other. 
Thus it worked as the Supreme Court of the clan. They gave justice in 
an unbiased and democratic way. So Okonkwo one of the judges of the clan 
was not even forgiven when he committed an inadvertent crime. 
If Achebe depicted a well organised and successful justice system of 
pre-colonial African society, he did not ignore the darker aspects of Africa. 
That assertion is a proof of his objectivity. Perhaps life in the pre-colonial 
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African society was metaphorically depicted in the following passage which 
introduced the family of even Okonkwo in the grip of oral tradition, on the 
one hand, and the cultural gods and goddess on the other: 
The night was impenetrably dark. The moon had been rising 
later and later every night until now it was seen only at dawn. 
And whenever the moon forsook evening and rose at cock-crow 
the nights were as black as charcoal. 
Thus in the society, oral tradition, including its literature, gave 
meaning and significance to their existence. They used to tell stories to their 
children to educate them. Ekwefi told Ezinma the fable of a wily and 
cunning tortoise who deceived birds by telling them, "a man who makes 
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trouble for others is also making it for himself" If he exploited them and 
created problems for them, it would all ricochet. The story of the Tortoise 
carried the wisdom which even their native gods and goddesses were 
expected to learn from. Because these gods and goddess, about whom the 
narrative voice said, "there is no humanity there"'^ " j^ had become the voice 
of the society, killing and harassing innocent children time and again. 
When Ezinma and Ekwefi were telling stories in turn happily, Chielo, 
the priestess of Agbala, came to take Ezinma before the Earth Goddess in 
her house in the Hills and the Caves. Achebe has depicted the scene in a 
lucid manner: 
Once in a while Chielo was possessed by the spirit of her god 
and she began to prophesy. But tonight she was addressing her 
prophecy and greetings to Okonkwo, and so everyone in his 
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family listened. The folk stories stopped... At the mention of 
Ezinma's name Ekwefi jerked her head sharply like an animal 
that had sniffed death in the air. Her heart jumped painfully 
within her.'^ ^ 
The subsequent scenes are very pathetic. The priestess with all the 
power of her god threatened Okonkwo with dire consequences for objecting 
her and took Ezinma from her mother's lap by saying: 
'come, my daughter...! shall carry you on my back. A baby on 
its mother's back does not know that the way is long.'^ ^ 
When Chielo took away Ezinma from Ekwefi, her life seemed to be 
meaningless. Achebe again used rhetorics to bring home the point: 
A strange and sudden weakness descended on Ekwefi as she 
stood gazing in the direction of the voices like a hen whose 
only chick has been carried away by a kite. 
Her sufferings at the tragic incident has been intensified when Okonkwo 
added: 
Why do you stand there as though she had been kidnapped? 
In such moments, Achebe depicted the darker aspects of African 
society in its naked realities: 
There were no stars in the sky because there was a rain-cloud. 
Fireflies went about with their tiny green lamps, which only 
made the darkness more profound.'^ ^ 
In such a crisis of the society, people become rebellious against their 
religious institutions and beliefs. Ekwefi asserted her individual freedom 
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before all the imposed gods and beliefs when she found herself in danger 
before the cave of the god Agbala: 
As she stood gazing at the circular darkness which had 
swallowed them, tears gushed from her eyes, and she swore 
within her that if she heard Ezinma crying, she would rush into 
the cave to defend her against all the gods in the world. She 
would die with her. 
In the next morning Chielo returned Ezinma and she herself became a 
normal woman again helping the wife of Obierika at her daughter's uri 
ceremony. It again depicted that the gods and goddess of the African native 
religious institutions have used innocent people to torture and harass the 
people of the society. The general people were innocent but had become the 
puppets at the hand of their gods and goddess. In this way the ill treatment 
done by deities to their subjects was also responsible for things falling apart 
on the eve of Christianing. The subsequent picture of the traditional society 
would be like the broken shell of the Tortoise: 
His shell broke into pieces. But there was a great medicine-man 
in the neighbourhood. Tortoise's wife sent for him and he 
gathered all the bits of shell and stuck them together. That is 
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why Tortoise's shell is not smooth. 
Once upon a time the society had been united, and people lived in 
harmony speaking in one voice. The 'Uri' ceremony of Obierika's daughter 
and the scene where a cow had been let loose were glaring examples of such 
togetherness. In the former case, some of the selected neighbours of 
Obierika came to help him in the preparation: 
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As soon as day broke, breakfast was hastily eaten and 
women and children began to gether at Obierika's compound to 
help the bride's mother in her difficult but happy task of 
cooking for a whole village. 
So also, when Ezelagbo's husband's cow has eaten his neighbour's 
crops, every woman of that community went to the scene. The owner was 
soon heavily fined and the cow was returned to him. There was no quarrel or 
hatred against each other. In fact Ezelagbo was one of them who led the 
problem solved. They also checked whether any of the women of the 
community failed to come without any justifiable reason. Such co-operation 
existed not only in the intra community or clan but also in the inter-
community or inter-clan basis. Achebe portrayed this understanding among 
themselves through the marriage negotiation of the daughter of Obierika: 
This is not the first time my people have come to marry your 
daughter.,.. And this will not be the last, because you 
understand us and we understand you.'" 
It was such a healthy and cultured world that was broken into pieces; 
and the conflict once generated would become their destiny forever. They 
would never have the same beauty, harmony, poetry and dignity any more. 
As those aesthetics had become an inherent and intrinsic part of their lives, 
no outsider could readily identify with them. Besides, Achebe knew that the 
outsider's perception of Africa's indigenous traditions and culture would 
remain superficial. That is why he explained indigenous laws and customs 
time and again. When Okonkwo accidentally killed the sixteen year old son 
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of Ogbuefi Ezeudu at his funeral ceremony he was banished from his clan 
for seven years: 
The only course open to Okonkwo was to flee from the clan. It 
was a crime against the earth goddess to kill a clansman, and a 
man who committed it must flee from the land. The crime was 
of two kinds, male and female. Okonkwo had committed the 
female, because it had been inadvertent. He could return to the 
clan after seven years. .. .And before the cock crowed Okonkwo 
and his family were fleeing to his motherland. It was a little 
village called Mbanta, just beyond the borders of Mbaino. As 
soon as the day broke, a large crowed of men from Ezeudu's 
quarter stormed Okonkwo's compound, dressed in garbs of 
war. They set fire to his houses, demolished his red walls, killed 
his animals and destroyed his barn. It was the justice of the 
earth goddess, and they were merely her messengers. They had 
no hatred in their hearts against Okonkwo. His greatest friend 
Obierika was among them. They were merely cleansing the 
land which Okonkwo had polluted with the blood of a clans 
man. 
Thus in the first part of the novel, the pre-colonial African society has been 
portrayed unhurriedly and in minute detail, analyzing each and every 
experience and event according to their own perspective. But in the second 
phase, where the novelist depicted the history of that society at cross-roads 
the pace is accelerated and events followed in quick succession to illustrate 
the advent of the whitemen's influences in West Africa. So, Achebe devoted 
only six chapters to it while he had devoted thirteen chapters to depict pre-
colonial Africa. In the third part, the story telling accelerates ftirther, as it 
describes the disintegration of Umuofian society and the climax is reached 
when Okonkwo took away his own life. 
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The second phase of the story began with Okonkwo's exile. Even a 
man of his caliber and standing was not above the law of the land. Besides, 
his being away, paved the way for the English. No one could take the stand 
he would have taken regardless of the fact that his own son was one of them. 
Achebe tells the story of the coming of the white missionaries, followed by 
the civil administration, soldiers and traders. Okonkwo learnt from his 
friend, Obierika, about the advent of the white people in Abame, followed 
by the ruthless massacre of the people of that place in retaliation for the 
killing of the first messenger. The story of the massacre had spread far and 
wide and broken the will of the native people to resist the colonist's 
advance. 
By the time Obierika made his second visit to Okonkwo, the 
whiteman had also appeared in Umuofia and "the circumstances were less 
happy" . The readers are told that the missionaries had come to Umuofia 
and they had built their church there and had won a handful of converts. 
Further they had already started sending evangelists to the surrounding 
towns and villages. 
In the beginning, Christianity appealed those oppressed by the natives 
themselves for one reason or the other: "the 'osu' for example against whom 
there were all sorts of allegations: they were considered "efulefu', worthless 
emptymen". So, the loss of those people was considered a good riddance 
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by the community. Chielo regarded "the converts are the excrement of the 
clan, and the new faith was a mad dog that had come to eat it up" . 
Obierika also informed Okonkwo that the missionaries were using 
Umuofia as a centre for their religious activities. This news instigated 
Okonkwo and he wanted to rebel against them. In his quest for 
understanding he made an attempt to listen to the missionary in the market 
place so that he could decide whether those aliens should be chased off or if 
necessary even beaten up. However, he chose to do nothing after hearing the 
missionary because he mistook him to be mad and harmless. He was 
immediately proved wrong because Nwoye seemed to fmd a panacea for his 
problems in the hymns and sermons of the new religion. 
If the first part of the novel, which is devoted to the delineation of the 
pre-colonial African society is the depiction of "the ceremony of innocence' 
of self-contained Igbo society in Umuofia before its exposure to the 
West" , the colonial period, which has been depicted in the third part of the 
novel shows "the disintegration of the native society and collapse of the 
native administration with the onslaught of the white rule" . Thus the third 
part delineates Okonkwo's return from exile and his confrontation with the 
sudden changes that have already engulfed his world. Okonkwo had 
assumed that he was returning to the same fatherland he had left; he soon 
realized it was not the Umuofia he had known before he was exiled. The 
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Christians were not the 'mad' people he had chosen to ignore, but they had 
built a church and had attracted not only the law born and the outcastes but 
also even men of title. Okonkwo was shattered to see that the once proud 
and powerful men of Umuofia had become 'effiminate' and cowardly. 
Okonkwo depicted, as the champion of traditionalism, one who wished to 
resist all that was alien and new, was as rigid as ever is. He had not changed 
in seven years. He resented the imposition of the new influences which were 
rapidly making inroads into Umuofian society. The great irony was that his 
own son was gradually swayed by the new religion and converted to 
Christianity. 
The introduction of Christianity brought disaster for the collective 
unity of the society. It alienated the converts from their traditional ties and 
the royalty of their ancestors. The people of Umuofia could no longer be 
roused into collective action to protect their values and their way of life as 
Obierika explained: 
The Whiteman is very clever. He came quietly and peaceably 
with his religion. We were amused at his foolishness and 
allowed him to stay. Now he has won our brothers, and our clan 
can no longer act like one. He has put a knife on the things that 
held us together and we have fallen apart.'''" 
And Okonkwo's grief was not merely because of his own personal desire to 
become one of the lords of the clan, like a true hero, he was regretting for 
the cause of the people of his society. 
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Okonkwo was deeply grieved. And it was not just a personal 
grief. He mourned for the clan, which he saw breaking up and 
falling apart, and he mourned for the war like men of Umuofia, 
who had so unaccountably become soft like women''". 
Thus the very foundations of the community were shaken. Okonkwo wanted 
to fight and drive out the outsiders from the land of his fathers. Events came 
to a turning point, when under the guidance of Mr. Smith who was dogmatic 
and tactless, an ardent convert Enoch, who had been held in check by the 
first missionary Mr. Brown, exceeded his limit and unmasked an ancestral 
spirit Egwugwu. That was a sacrilegious act because even though some 
people knew who the egwugwu were and could identify the different persons 
representing the masked spirits by their walk, height and so on, they allowed 
the mystery to surround them because the sanctity of the powers and 
position of these egwugwu were central to the very existence of the clan and 
its worldview. So it has to be maintained with all caution. Achebe, in this 
way had depicted that when white man went to Africa, their native religious 
faiths were degenerating and people have already started doubting and 
questioning about the truth of these beliefs and traditions: 
The egwugwu house into which they emerged faced the forest, 
away from the crowed, who saw only its back with the many-
coloured patterns and drawings done by especially chosen 
women at regular intervals. These women never saw the inside 
of the hut. No woman ever did. They scrubbed and painted the 
outside walls under the supervision of men. If they imagined 
what was inside, they kept their imagination to themselves. No 
woman ever asked questions about the most powerful and the 
most secret cult in the clan.''*^ 
127 
The doubt and agnosticism of ttie clan is depicted more explicitely in 
context to the wives of Okonl^wo: 
Olconkwo's wives, and perhaps other women as well, 
might have noticed that the second egwugwu had the springious 
walk of Okonkwo. And they might also have noticed that 
Okonkwo was not among the titled men and elders who sat 
behind the row of egwugwu. But if they thought these things 
they kept them within themselves. The egwugwu with the 
springy walk was one of the dead fathers of the clan. 
So, when whiteman went there, the native religious institutions were 
struggling to survive their authenticity and beliefs at their best and Enoch's 
unmasking of one of the egwugwus gave a last death blow to such an 
institution. It is thus regarded the death of an egwugwu: 
One of the greatest crimes a man could commit was to 
unmask an egwugwu in public, or to say or do anything which 
might reduce its immortal prestige in the eyes of the uninitiated. 
And this was what Enoch did.'**^  
Hence Enoch's rashness, daring and religiosity infuriated the 
community. In their eyes, the church had 'bred untold abominations'"'^ '^ In 
Mbanta, Okoli was alleged to have killed a sacred python and in Umuofia 
the story of Enoch's killing and eating of a Python spread but soon Mr. 
Brown restrained his energetic folk. The place of Python in their tradition 
was so established and central to their beliefs that no one could imagine that 
such a thing can even happen in the society deliberately. So, there was no 
punishment fixed for such a crime. And it is Christianity which had broken 
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and desecrated such belief and brought abominations for the first time. Thus 
when Enoch again unmasked an egwugwu, the long slumbering forces were 
unchained and the clan revolted: 
That night the mother of the spirits walked the length and 
breadth of the clan, weeping for her murdered son. It was a 
terrible night. Not even the oldest man in Umuofia had ever 
heard such a strange and fearful sound, and it was never to be 
heard again. It seemed as if the very soul of the tribe wept for a 
great evil that was coming- its own death. The spirits assembled 
and moved "like a furious whirlwind to Enoch's compound and 
with matchet and fire reduced it to a desolate heap. And from 
there they made for the church intoxicated with destruction.'''^ 
In their fury for retribution they would have killed the missionaries, 
but they are appeased by Ajofia (Evilforest) "the spokeman of the nine 
ancestors" of Umuofia, and order was restored amongst the agitated 
people. 
But the church building was demolished. It was a group rebellion 
against the evil that was penetrating and making inroads into their social 
structure. The administrative authorities, controlled by the whitemen, 
intervened, the elders of the clan were handcuffed and humiliated. It so 
happened that they were called presumably for friendly discussion to solve 
such type of problems between them. They did not know the hypocritical 
culture of the whiteman, that they will be arrested in the pretext of 
discussion. It was, thus, very important for them to assert their identity 
before the whiteman. Okonkwo, who was also jailed, snarled. 
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We should have killed the whiteman if you had listened to me. 
They were merciessly beaten, and the entire village was fined for the 
destruction of the church. The high-flown sermon of the District 
Commissioner was a contrast to his own activities. The whiteman entered in 
the African world, desecrated their cultural and religious sanctities, 
abolished their native rules and regulations, deprived them of their rights and 
freedoms, and distorted their identities and culture by suppressing their 
voice, language and tradition. The new order that the white man had brought 
was a disaster for their cultural growth and disordered the harmony, beauty 
and justice of the African world. Thus every word of the district 
Commissioner was a torture to the souls of the six arrested leaders of 
Umuofia: 
We have brought a peaceful administration to you and 
your people so that you may be happy. If any man ill-treats you 
we shall come to your rescue. But we will not allow you to ill 
treat others. We have a court of law where we judge cases and 
administer justice just as it is done in our own country under a 
great Queen. I have brought you here because you joined 
together to molest others, to burn people's houses and their 
place of worship. That must not happen in the dominion of our 
queen, the most powerful ruler in the world. 1 have decided that 
you will pay a fine of two hundred bags of cowries.'^" 
When the whole village was thus fined, it was told to collect two 
hundred and fifty bags of cowries. And thus, bribery system, along with 
hypocrisy, was introduced in African society. They did not know that such a 
thing can be done: 
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They did not know that fifty bags would go to the court 
messengers, who had increased the fine tor that purpose.'^' 
The hypocrisy was introduced first in ihe killing of the people of 
Abame in the market place. They hid themselves before the market was full 
of people and then they suddenly emerged from the hidden place and started 
the massacre at the unprepared innocent people. Achebe depicted how the 
bribery practice was first introduced in African world and broke the law and 
custom of the society and suppressed the native language, law and identity in 
the following dialogues between Obierika and Okonkwo. Obierika said: 
"I told you on my last visit to Mbanta how they hanged 
Aneto." 
"What has happened to that piece of land in dispute?" asked 
Okonkwo. 
"The whiteman's court had decided that it should belong 
to Nnama's family, who had given much money to the 
whiteman's messengers and interpreter". 
Does the whiteman understand our custom about land?" 
"How can he when he does not even speak our tongue? 
But he says that our customs are bad; and our own brothers who 
have taken up his religion also say that our customs are bad. 
By the time Okonkwo was released from the prison his was a tortured 
soul that sought nothing but vengeance. He was not the sort of person who 
would bear such denigration unavenged. He embarked on the last day of his 
life, defiantly insistent and with a strong dclcrmination. 
The final act which culminated in his dealh was symbolic of his single 
handed defiance of the British authorities. The climax reached when a court 
messenger tried to stop a meeting of the clan. Okonkwo chopped of his 
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head; but he was all alone in that act of violence. The leaders of Umuofia 
were too divided to follow Okonkwo's example. He found himself isolated. 
The loneliness of Okonkwo was complete when he heard voices asking: 
Why did he do it?^" 
Okonkwo, the defender of traditional culture and moral values 
revolted against the imposition of colonial coercion and hung himself, as he 
could not live to see the collective values crumbling, undermined and 
defeated. He recognized that the "centre could not hold" and world around 
him was disintegrated and changing. He could not compromise and live in 
an alien world. 
Thus the tragedy of Okonkwo is one of the most pathetic experiences 
that Umuafia had got in the hand of the whiteman and Obierika is left in a 
world of wilderness. He told the District Commissioner about Okonkwo: 
That man was one of the greatest man in Umuafia. You 
drove him to kill himself; and now he will be buried like a 
dog...""^ 
Okonkwo was well-versed in the customs and traditions of the land. 
He knew the repercussion of his rash act. Yel he went ahead as if he had 
reached a dead end and there was no room left for him to survive with 
dignity and honour. Through his death, Achebe wanted to show the West 
what they have brought in the previously dignified world of Africa. 
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Along with this death and destruction, Achebe introduced another 
complex issue at the end of the novel as if to suggest the coming of the 
beginning of an era of the distortion of Africa's past and the humiliation of 
its people. 
When the District Commissioner came to Okonkwo's house to take 
him, he found him dead and wanted to know why they did not cut his body 
down from the tree. One of the men said: 
It is against our custom. It is an abomination for a man to take 
his own life. It is an offence against the Earth, and a man who 
commits it will not be buried by his clansman. His body is evil, 
and only strangers may touch it. That is why we ask your 
people to bring him down, because you are strangers.'^^ 
Only then the District Commissioner understood the reason why 
Obierika said: 
...and perhaps your man will help us.'^ '^ 
Before this enlightenment of the custom, he thought about the 
suggestion as a characteristic feature of the African people: 
One of the most infuriating habits of these people was 
their love of superfluous words. 
Although he was corrected here, but he remains ignorant about the 
whole history and the civilization of the people of Africa. He thought he was 
bringing civilization for the first time in this savage and primitive society. In 
fact, he was so passionate about his task of ordering the presumably chaotic 
world that he has planned to write a book on it. Achebe has depicted through 
him how the West has distorted and evacuated the African society, and its 
civilization and history. What is more what is to Africa a sad story is lo ihcni 
an interesting one. He did not feel that the incident of Okonkwo's suicide 
deserves more than a reasonable paragraph. 
In Things Fall Apart, Chinua Achebe has demonstrated Africa of iho 
precolonial and colonial era for a reconstructive purpose. Here ihc 
reconstruction is done in the outsider's perception of Africa's past and also 
in the insiders' re-education and regeneration from their traditional 
knowledge and wisdom. Thus the novel remains as a classical work in the 
history of African literature both in terms of themes and techniques. It 
interprets Africa from inside in a more authentic and creative way lor a 
better understanding of its history and civilization for the people of Africa 
and the world. 
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CHAPTER- III 
ARROW OF GOD 
In Things Fall Apart (1958), Chinua Achebe went back to the pre-
colonial era of Africa to depict liow a well-lcnit and composite society had 
started disintegrating before the colonial machinations of the West. His 
second novel No Longer at Ease (1960) depicted Nigeria on the verge of 
independence. In his third novel Arrow of God, published in 1964, Achebe 
again went back to the past to capture, in more detail, the complex 
phenomena that were working both in the traditional Igbo society of Nigeria 
and in the Western machinations in the 1920s, and to show how they 
determined the destiny of Africa. In that sense, Arrow of God became the 
direct successor to his first novel Things Fall Apart because it took up the 
threads of African history from where Things Fall Apart had dropped them; 
and in many ways, it gradually magnified the major issues which were 
introduced in the first novel. Achebe himself stated in an interview with 
Lewis Nkosi why he had again returned to the past: 
I think I am basically an ancestor worshipper.. .Not in the 
same sense as my grandfather would probably do it, you know, 
pouring palm-wine on the floor for the ancestors....With me it 
takes the form of celebration and I feel a certain compulsion to 
do this. It is not because I think this will appeal to my readers, 
but because I feel this is something that has to be done before I 
move on to the contemporary scene. And in fact the reason 
'Arrow of God' goes back to the past, not as remotely as the 
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first (novel) is that I have learned to think that my first book is 
no longer adequate. I have learned a lot more about these 
people...my ancestors.' 
The novel focuses on the cultural fabric of Igbo society and the 
various external forces threatening and undermining the solidarity which in 
the past had constituted the spirit of traditionalism. It depicted the time when 
the colonialists, the church and the missionary schools had already 
entrenched themselves in some interior places, and European influence was 
beginning to have an impact on life in Nigeria. Achebe depicted how the 
society was affected with the internal rivalries and external oppression and 
crumbled in the process. It also symbolised the last resistance that the 
African cultural and religious life had put up against the Western forces. 
The confrontation that took place in the society between the 
traditional African culture and the West was depicted from the African 
perspective to give justice to the African society, and also to oppose the 
distortion of that society in the fiction of Western writers. Achebe himself 
emphasized that point in an interview in 1973: 
I want to do justice to my ancestors in this way: I want to 
tell their story from their own stand-point...The confrontation 
between Africa and Europe has generally been described from 
one standpoint and I want to describe it from the stand point of 
the African to whom these things were happening.. .That means 
a special kind of interest as far as I am concerned.^ 
While depicting the African society and its cause of fall, Achebe went 
further back to its history. The six villages of Umuaro, the setting of the 
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novel, came to form a unit to resist the deadly attack of the hired soldiers of 
Abam. These villages were Umuachala, Umunneora, Umuagu, Umuezeani, 
Umuogwugwu and Umuisiuzo. They installed their common deity, Ulu, to 
protect them from any external attack; the priest of Ulu became the Chief 
Priest. Thus the consolidation of the six villages became imperative as a 
safeguard against the practices of slave trade that the West was involved in 
its initial stages of the European presence in Africa. Thus, it disrupted the 
society and its tradition as the oldest deity Idemili, of the biggest village 
Umunneora, was undermined in the new set up. Those roots and latent 
powers reasserted themselves in course of time only to weaken the stand of 
Umuaro. The newly created constituents began breaking apart due to their 
internal differences and hence became an easy prey to the colonial powers. 
Again, when the whiteman made Okperi his headquarter, the elders of the 
town were boosted to raise an issue regarding the possession of a piece of 
land with Umuaro which ultimately resulted in a quarrel and war. Thus the 
novel dealt with various levels of conflicts which Eustace Palmer elucidated: 
Arrow of God is essentially a novel of conflict. There is 
the conflict between traditional authority and the white 
administration; there is the conflict between traditional religion 
and Christianity; there is the conflict between Umuaro and 
Okperi; there are minor jealousies and rivalries among Ezeulu's 
wives and sons; there is even a conflict within Ezeulu himself 
between his own inclinations and the will of his god, essentially 
a debate about the limitations of his power; but above all there 
is the conflict within traditional society in the struggle for 
power between Ezeulu, the Chief Priest of Ulu, and his 
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opponents, and the rivalry between his deity and theirs. This, 
the major conflict, is either reflected in the other conflicts or is 
intensified by them. Ezeulu himself is at the centre of all the 
various conflicts.'' 
The novel opened with Ezeulu, the Chief Priest of Ulu and the hero of 
the novel exploring his role as a priest in such a fragmented and inherently 
disturbed clan: 
Whenever Ezeulu considered the immensity of his power 
over the year and the crops and, therefore, over the people he 
wondered if it was real. It was true he named the day for the 
feast of the Pumpkin Leaves and for the New Yam Feast; but he 
did not choose it. He was merely a watchman. His power was 
no more than the power of a child over a goat that was said to 
be his. As long as the goat was alive it could be his; he would 
find it food and take care of it. But the day it was slaughtered he 
would know soon enough who the real owner was No! the 
Chief Priest of Ulu was more than that, must be more than that. 
If he should refuse to name the day there would be no 
festival—no planting and no reaping. But could he refuse? No 
Chief Priest had ever refused. So it could not be done. He 
would not dare...His mind, never content with shallow 
satisfactions, crept again to the brink of knowing. What kind of 
power was it if it would never be used? Better to say that it was 
not there...'' 
Ezeulu's role in that society started declining because of the 
degeneration of the cultural ethos. Yet Achebe's depiction of that society as 
not an uncivilized one but one which "frequently had a philosophy of great 
depth and value and beauty, that they had poetry and, above all, they had 
dignity"^ was visible in the very first chapter of the novel. Yet that society 
was in decline,as presented metaphorically: 
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It was getting darker and he constantly blinked to clear his eyes 
of the water that formed from gazing so intently. 
Thus the novel opened at dusk which symbolically meant that one 
golden era of African society, with all its poetry, religion and dignity had 
passed, and nothing could be seen clearly; one would have to rely on 
somebody else's eye; the Chief Priest himself was losing his vision. 
When Ezeulu's family joined the other villagers in celebrating the 
new moon which was believed to control the whole world of Umuaro in 
terms of time, Obiageli and Nwafo too joined them. Obiageli was poetic by 
nature and turned everything into a song. On that occasion, she soon 
composed a song to tease her brother Nwafo: 
The moon kills little boys 
The moon kills ant-hill nose 
The moon kills little boys... 
The joys and happiness of the family were soon confronted with the 
whiteman's ways of life when in that night Ezeulu sat with all the members 
of his family to decide the work for the next day. He found that his son 
Oduche, whom he had sent to a Missionary School, refused to help him as 
he was chosen to "bring the loads" of the Missionary's new teacher. Ezeulu 
realized that his way of life was no longer as synchronized with theirs as it 
once used to, and he asserted his stand: 
Listen to what I shall say now. When a handshake goes 
beyond the elbow we know it has turned to another thing. It was 
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I who sent you to join those people because of my friendship to 
the whiteman, Wintabota. He aslced me to send one of my 
children to learn the ways of his people and I agreed to send 
you. I did not send you so that you might leave your duty in my 
household... Your people should know the custom of this land; 
if they do not you must tell them. 
Ezeulu was very conscious about his own position in the society and 
the position of his society in the world. When he made sure that whiteman 
had come to stay in Africa, only then, after waiting for three years, did he 
send his son, Oduche, to learn the whiteman's way of life so that he could 
see things better than his native brothers and guide that society in the midst 
of disintegration and turmoil. When he sent his son to the missionary school, 
he reasoned: 
The world is changing. I do not like it. But I am like the 
bird Eneke-nti-oba. When his friends asked him why he was 
always on the wing he replied: 'Men of today have learnt to 
shoot without missing and so I have learnt to fly without 
perching. I want one of my sons to join these people and be my 
eye there. If there is nothing in it you will come back. But if 
there is something there you will bring home my share. The 
world is like a Mask dancing. If you want to see it well you do 
not stand in one place. My spirit tell me that those who do not 
befriend the whiteman today will be saying had we known 
tomorrow.^ 
Ezeulu had made wise decision; it was a kind of adjustment that 
Africa made with the ways of the whiteman. He was also aware of the fact 
that such reconciliation did not guarantee the sanctity of the African way of 
life for long. So, he always kept an eye on the actions of the whiteman and 
his son. But in the larger interest of his society, he did not mind minor 
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deviations in the beiiaviour of his son as far as African culture was 
concerned; however, he was not prepared to compromise his dignity and 
power as a Chief Priest. Ezeulu was thus described: 
He is an intellectual. He thinks about why things 
happen—of course as a priest; you see, his office requires this— 
-so he goes into things, to the root of things, and he is ready to 
accept change, intellectually. He sees the value of change and 
therefore his reaction to Europe is different, completely 
different, from Okonkwo's. He is ready to come to terms with 
the new—up to a point—except where his dignity is involved. 
This he could not accept; he is very proud. So you see it is 
really the other side of the coin, and the tragedy is that they 
come to the same end, the same sort of sticky end. So, there's 
really no escape whether you accept change or whether you 
don't ..'*^  
When Umuaro decided to go to war with their neighbouring clan 
Okperi five years ago, for a piece of land, Ezeulu tried in vain to prevent it 
with collective knowledge and wisdom of the historical justification and his 
position as a Chief Priest of Ulu: 
My father said this to me that when our village first came 
here to live the land belonged to Okperi. It was Okperi who 
gave us a piece of their land to live in. They also gave us their 
deities—their Udo and their Ogwugwu. But they said to our 
ancestors- mark my words- but you must call the deity we give 
you not Udo but the son of Udo, and not Ogv^gwu but the son 
of Ogwugwu. This is the story as I heard it from my father. If 
you choose to fight a man for a piece of farmland that belongs 
to him I shall have no hand in it.... We have seen people speak 
because they are afraid to be called cowards. Others have 
spoken the way they spoke because they are hungry for war. Let 
us leave all that aside. If in truth the farmland is ours, Ulu will 
fight on our side. But if it is not we shall know soon enough." 
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Nwaka, who hailed from the largest village Umunneora and had taken 
the highest title Eri, led Umuoro to war. He was not happy to see that his 
voice in the clan was getting suppressed by the Chief Priest of Ulu: 
The man who carries a deity is not a king. He is there to 
perform his god's ritual and to carry sacrifice to him. But I have 
been watching this Ezeulu for many years. He is a man of 
ambition; he wants to be King, Priest, divines, all. His father, 
they said, was like that too. But Umuaro showed him that Igbo 
people knew no Kings. The time has come to tell his son also.'^ 
The internal conflict had thus hastened to weaken the unity and 
strength of Umuaro. Nwaka was also supported by the priests of other deities 
like Idemili, who did not want to accept their secondary role before the 
Chief Priest of Ulu. When the whiteman entered the scene, relations among 
the villages and priests were at their lowest ebb. The people of Okperi 
demanded that piece of land which had been in the custody of Umuara. On 
the way to Okperi one of the emmissaries told the others: 
What they should tell us is why, if the land was indeed 
theirs, why they let us farm it and cut thatch from it for 
generation after generation, until the whiteman came and 
reminded them.'^ 
It seems that the root cause of that disruption of African unity was 
whiteman. Another messenger interpreted: 
It is all due to the whiteman who says, like an elder to 
two fighting children: You will not fight while I am around. 
And so the younger and weaker of the two begins to swell 
himself up and to boast.''* 
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Achebe's observation of the whiteman's presence in Africa was not 
altogether negative as his character in the above passage felt. Achebe 
expressed his own stand thus: 
...these nations were created in the first place by the 
intervention of the British which, I hasten to add, is not saying 
that the peoples comprising these nations were invented by the 
British... And I believe that in political and economic terms... 
this arbitrary creation called Nigeria holds out wonderful 
prospects. Yet the fact remains that Nigeria was created by the 
British—for their own ends. Let us give the devil his due: 
Colonialism in Africa disrupted many things, but it did create 
big political units where there were small scattered ones 
before....of course there are areas of Africa where colonialism 
devided a single ethnic group among two or even three 
powers.'^ 
In the novel, Achebe depicted how those powers had been created and 
were constantly struggling to be free from the Chief Priest Ezeulu when the 
threat of the slave traders of Abam had diminished, they asserted their 
suppressed anger and power in a distorted way. Nwaka stated: 
We have no quarrel with Ulu. He is still our protector, 
even though we no longer fear Abam warriors at night. But I 
will not see with these eyes of mine his priest making himself 
lord over us. My father told me many things, but he did not tell 
me that Ezeulu was King in Umuaro. Who is he, anyway? Does 
anybody here enter his compound through the man's gate? If 
Umuaro decided to have a king we know where he would come 
from. Since when did Umuachala become head of the six 
villages? We all know that it was jealousy among the big 
villages that made them give the priesthood to the weakest. We 
shall fight for our farmland and for the contempt Okperi has 
poured on us. Let us not listen to anyone trying to frighten us 
with the name of Ulu. If a man says yes his Chi also says yes. 
And we have all heard how the people of Aninta dealt with their 
deity when he failed them. Did they not carry him to the 
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boundary between them and their neighbours and set fire on 
him? '^  
When the whiteman established his headquarter at Okperi their anger 
resurged against Umuaro on the issue of the disputed land. When such 
disruptions and complexities took place, Ezeulu wondered about the stability 
of their culture and worldview: 
Every time he (Ezeulu) prayed for Umuaro bitterness 
rose into his mouth, a great smouldering anger for the division 
which had come to the six villages and which his enemies 
sought to lay on his head. And for what reason? Because he had 
spoken the truth before the whiteman. But how could a man 
who held the holy staff of Ulu know that a thing was a lie and 
speak it? How could he fail to tell the story as he had heard it 
from his own father? Even the white man, Wintabota, 
understood, though he came from a land no one knew. He had 
called Ezeulu the only witness of truth. That was what riled his 
enemies—that the whiteman whose father or mother no one 
knew should come to tell them the truth they knew but hated to 
hear. It was an augury of the world's ruin.'' 
In another place Ezeulu explored the role played by the degenerative forces 
in the society: 
Ezeulu often said that the dead fathers of Umuaro 
looking at the world from Ani-Mmo must be utterly be-
wildered by the ways of the new age. At no other time but now 
could Umuaro have taken war to Okperi in the circumstances in 
which they did. Who would have imagined that they would 
disregard the warning of the Priest of Ulu who originally 
brought the six villages together and made them what they 
were? But Umuaro had grown wise and strong in its own 
conceit and had become like the little bird nza, who ate and 
drank and challenged his personal, god to single combat. 
Umuaro challenged the deity which laid the foundation of their 
villages. And—what did they expect?—he thrashed them, 
thrashed them enough for today and for tomorrow.'^ 
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The African political authorities had been disrupted and their spiritual 
institutions had been defiled by the internal conflicts and external 
oppression. Ezeulu observed the society and its values in flux. It was 
constantly degenerating and people were becoming worldly. According to 
the ways of the new age, people were not bound by spiritual cords, and 
hence the bond between them and the religious institutions snapped. As a 
consequence the entire Umuaro community was divided. They were no 
longer concerned about the righteousness that the African religious systems 
offered; rather, their power and honour became unscrupulous and values 
underwent a drastic change; they could even go to a war of blame where 
they did not get the support of their deity. 
Ezeulu tried again and again to educate Umuaro about the truth of the 
disputed land but worldly wise people like Nwaka destroyed his vision and 
led the clan to war. Thus, it was not the religious system nor the social 
custom and tradition which was responsible but one single man, Nwaka who 
misled the entire community and committed the heinous crime of fratricide. 
Ezeulu recalled how in the golden era of the clan, his father had led his 
society along the right path but things had changed for the worst and their 
world seemed shattering about their feet. 
In Chapter three, Achebe introduced various white administrative 
officers working at Okperi and their superficial understanding of the native 
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society. Their role was very crucial to the understanding of the disparity that 
existed between the two cultures, and how the native way of life had been 
made to undergo changes in various ways: 
Okperi was not a very big station. There were only five 
Europeans living on Government Hill: Captain Winterbottom, 
Mr. Clarke, Roberts, Wade and Wright. Captain Winterbottom 
was the District Officer. The Union Jack flying in front of his 
bungalow declared he was the king's representative in the 
district.. .Mr. Clark was his assistant District Officer.'^ 
Captain Winterbottom, called Winttabotta by the natives, was an 
imperialist administrator who thought that the natives were uncivilized. His 
negation of native culture was so strong that he found fault with anyone who 
wanted to understand natives or to cooperate with them. Emmanuel Ngara 
illustrated his character thus: 
Achebe portrays Captain Winterbottom as a typical 
colonial in terms of his mentality and attitudes. He is probably 
not a very good specimen of an Englishman, but his mind is 
thoroughly English....To Winterbottom the African is a savage 
'native' with whom there should be no compromise. He simply 
must submit to British rule or face the might of the British 
empire. The word 'native' falls readily from Winterbottom's 
lips. African rulers are 'savage tyrants'; their thrones are 'filthy 
animal skins.' 
Winterbottom was always concerned about the image of the whiteman 
in African society. He rebuked Wright not for the perversion of his morals 
but because he lowered the image of the British people by sleeping with 
native women. He was so blinded by the superiority of his race and 
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prejudiced against the natives that he interpreted the music of drums as 
something ominous: 
After the first stretch of unrestful sleep he would lie 
awake, tossing about until he was caught in the distant throb of 
drums. He would wonder what unspeakable rites went on in the 
forest at night, or was it the heart beat of the African darkness? 
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The rain that came on that evening when Clarke visited him 
symbolized Africa's socio-cultural condition at the threshold of Western 
culture: 
Although the first rain was overdue, when it did come it 
took people by surprise. Throughout the day the sun had 
breathed fire as usual and the world had lain prostrate with 
shock. The birds which sang in the morning were silenced. The 
air stood in one spot, vibrating with the heat; the trees hung 
limp. Then without any sign a great wind arose and the sky 
darkened. Dust and flying leaves filled the air. Palm trees and 
coconut trees swayed from their waists; their tops gave them 
the look of giants fleeing against the wind, their long hair 
streaming behind them.^ ^ 
Thus Achebe showed how Africa was struggling to survive the winds 
of change, and the result seemed to be positive: 
The world which had dozed for months was suddenly full of 
life agam, smelling of new leaves to be born. 
But that was a depiction of the external world, the superficial world of 
Africa. What happened to the real Africa, to the people of Africa was soon 
shown, again in a symbolic way: 
Thousands of flying ants swarmed around the tilley lamp 
on a stand at the far corner. They soon lost their wings and 
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crawled on the floor. Clarke watched them with great interest, 
and then asked if they stung. 
"No, they are quite harmless. They are driven out of the 
ground by the rain. The crawling ones were sometimes hooked 
up in twos at their tails."^"^ 
It summed up symbolically the suffering of the natives under the 
onslaught of western culture. Those people had lived in their own world, in 
beauty and harmony but all of a sudden they were made to give up their 
values and culture, and adopt a way of life alien to theirs; in ignorance and 
naivety they had to pay a heavy price in terms of their lives and culture. 
Although the natives continued to suffer immensely, the whites instead of 
feeling sorry, sadistically enjoyed their suffering. The District Commissioner 
Mr.George Allen regarded the tragic death story of the epic hero Okonkwo 
in Things Fall Apart as merely interesting: 
The story of this man who had killed a messenger and 
hanged himself would make interesting reading.^^ 
Even as a representative of the crown he was not interested in why 
such a great man, a leader of his clan, had committed a double crime: one 
against the state and the other against society. For him killing of the 
messenger was all that mattered; it was a matter of priorities, 
misunderstanding and misrepresentation. Winterbottom and Tony Clarke 
also found the story of war between Umuaro and Okperi merely interesting 
when in the context of brother killing brother the ramifications were serious. 
When Clarke asked about certain native guns Winterbottom explained: 
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Those guns have a long and interesting history. The 
people of Okperi and their neighbours, Umuaro, are great 
enemies or they were before I came into the story. A big savage 
war had broken out between them over a piece of land. This 
feud was made worse by the fact that Okperi welcomed 
missionaries and government while Umuaro, on the other hand, 
remained backward... This war between Umuaro and Okperi 
began in a rather interesting way.^ ^ 
Thus, the rulers were not only insensitive to the sufferings of the 
people of Africa but also failed to understand the people they had come to 
rule and their way of life. They just came like crusaders and were bigots: 
those that accepted their missions were good, and those that repulsed them in 
favour of their own native gods were backwards. Like George Allen of 
Things Fall Apart, Winterbottom was prejudiced against the natives. Tony 
Clarke was constantly being brainwashed to see the blacks as savages. Tony 
Clarke took pains to dress himself in such an irksome heat because: 
They said it was a general tonic which one must take if 
one was to survive in this demoralizing country. For to neglect 
it could become the first step on the slippery gradient of ever 
profounder repudiations . 
Captain Winterbottom told Tony Clarke: 
One thing you must remember in dealing with natives is 
that like children they are great liars. They do not lie simply to 
get out of trouble. Sometimes they would spoil a good case by a 
pointless lie.^ ^ 
Chinua Achebe's resentment against the whiteman's distortion of 
Africa's culture and devaluation of its people is worth noting: 
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One feels the necessity to deal with some basic issues 
raised by a certain specious criticism...which derives from the 
same basic attitude and assumption as colonialism itself and so 
merits the name colonialist. This attitude and assumption was 
crystallized in Albert Schweitzer's immortal dictum in the 
heyday of colonialism: The African is indeed my brother, but 
my junior brother.^^ 
Elsewhere he identified certain reprehensible attitudes of the 
conquerers: 
Arrogance, contempt, levity—these were some of the 
attitudes. That great imperial poet Kipling called the African 
'half-devil, half-child'. °^ 
Winterbottom thus generalized and thought that all blacks were liars. 
If there were any that were not, then perhaps they belonged to some other 
race. So, when Ezeulu spoke the truth, Winterbottom was impressed and saw 
him as some one different. He formulated a theory about the genetic origins 
of the likes of Ezeulu only to prove that the Chief Priest did not belong to 
the black race. However, he also suspected that Ezeulu had spoken the truth 
for some specific reason not because he was not a liar. 
Only one man—a kind of priest-king in Umuaro— 
witnesses against his own people (when Ezeulu spoke the truth 
about the owner of the disputed land.) I have not found out 
what it was, but I think he must have had some pretty fierce 
tabu working on him. But he was a most impressive figure of a 
man. He was very light in complexion, almost red. One finds 
people like that now and again among the Ibos. I have a theory 
that the Ibos in the distant past assimilated a small non-negroid 
tribe of the same complexim as the Red Indians.^' 
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Achebe criticized both the cultures. If the natives were not very 
particular about time and age, the whites were too conscious about them to 
have a simple and comfortable life. Life in that culture had become almost 
mechanical: 
Before he came to Okperi Clarke had spent two months 
at Head Quarters being broken in, and he would never forget 
the day he was invited to dinner by His Honour the Lieutenant 
Governor. For some curious reason he had imagined that the 
time was eight O'Clock and arrived at Government House on 
the dot. The glittering Reception Hall was empty and Clarke 
would have gone into the front garden to wait had not one of 
the stewards come forward and offered him a drink. He sat 
uneasily on the edge of a chair with a glass of sherry in his 
hand, wondering whether he should not even now withdraw 
into the shade of one of the trees in the garden until the other 
guests arrived. Then it was too late. Some one was descending 
the stairs at a run, whistling uninhibitedly. Clarke sprang to his 
feet. His Honour glowered at him for a brief moment before he 
came forward to shake hands. Clarke introduced himself and 
was about to apologize. But H.H. gave him no chance. 
"I was under the impression that dinner was at eight 
fifteen." Just then his aide-de-camp came in and, seeing a guest, 
looked worried, shook his watch and listened for its ticking. 
"Do not worry, John. Come and meet Mr. Clarke who 
came a little early." He left the two together and went upstairs 
again. Throughout the dinner he never spoke to Clarke again. 
George Allen's book The Pacification of the Primitive Tribes of the 
Lower Niger was instrumental in generating an imperialistic attitude among 
the white Administrative Officers working in Nigeria. The book was full of 
distorted observation about African society and its civilization. The people 
of Africa had no status as human beings: 
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...for those in search of a strenuous life, for those who 
can deal with men as others deal with material, who can grasp 
great situations, coax events, shape destinies and ride on the 
crest of the wave of time Nigeria is holding out her hands."'"' 
Captain Winterbottom was more radical in using repressive strategy to 
suppress all the voices and cultures of Africa. He put forward the darker 
aspect of African culture to do it. He told Clarke: 
We British are a curious bunch, doing everything half-
heartedly. Look at the French. They are not ashamed to teach 
their culture to backward races under their charge. Their 
attitude to the native ruler is clear. They say to them: This land 
has belonged to you because you have been strong enough to 
hold it. By the same token it now belongs to us. If you are not 
satisfied come out and fight us. What do we British do? We 
flounder from one expediment to its opposite. We do not only 
promise to secure old savage tyrants on their thrones—or more 
likely filthy animal skins—we not only do that, but we now go 
out of our way to invent chiefs where there were none before. ^ 
In the novel Achebe tried to show how they had made kings among 
the people who hated kings. 
Ezeulu, in such a critical situation was constantly exploring various 
possibilities for the future of his traditional society. He was not concerned 
about himself or his family. He had sent his son, Oduche, to the missionary 
for a specific purpose but the result was not a happy on. Ezeulu was 
pondering: 
But now Ezeulu was becoming afraid that the new 
religion was like a leper. Allow him a handshake and he wants 
to embrace. Ezeulu had already spoken strongly to his son who 
was becoming more strange everyday. Perhaps the time had 
come to bring him out again. But what would happen if, as 
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many Oracles prophesied, the whiteman had come to take over 
the land and rule? In such a case it would be wise to have a man 
of your family in his band.^ ^ 
As he was brooding over these issues, he heard the sound of the bell 
of the church which was "singing the song of extermination"''^. Soon, he 
found his son had locked a python in his box so that it would die for lack of 
air. The imprisonment of the python symbolized the African traditional 
religion which was diametrically opposed to Christianity as the Umuaro 
teacher Mr. Goodcountry stated: 
If we are Christians, we must be ready to die for the faith. 
You must be ready to kill the python as the people of the rivers 
killed the iguana. You address the python as Father, It is 
nothing but a snake, the snake that deceived our first mother 
Eve. If you are afraid to kill it do not count yourself a 
Christian." 
The struggle of Christianity and Western culture to exterminate 
Africa's native indigenous religious systems could be read in the 
imprisonment of the Python. Eustace Palmer interpreted it thus: 
The symbolism of the scene is pointed and the people's 
reaction is locked in a box associated with the Christian religion 
since that kind of box is usually built by Moses only for 
Christians. It is gasping and struggling for air, struggling for 
life itself, the new religion has attempted to stifle the life, not 
only out of the old religion, but out of traditional society itself, 
to annihilate both completely.''^ 
The implementation of Indirect Rule illuminated another dimension of 
white rule; that they were not totally mindless about Africa's indigenous 
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cultures as the Lieutenant Governor stated in his direction but wanted to 
mould them in the line of western culture: 
In place of the governing directly through Administrative 
Officers there is the other method of trying while we endeavour 
to purge the native system of its abuses to build a higher 
civilization upon the soundly rooted native stock that had its 
foundation in the hearts and minds and thoughts of the people 
and therefore on which we can more easily build, moulding it 
and establishing it into lines consonant with modern ideas and 
higher standards, and yet all the time enlisting the real force of 
the spirit of the people, instead of killing all that out and trying 
to start afresh. We must not destroy the African atmosphere, the 
African mind, the whole foundation of his race.. ."'^  
Captain Winterboltom was frustrated when Indirect Rule was 
implemented as the candidate he chose to be Warrant Chief three years ago 
under another instruction turned out to be corrupt. That led him to the 
generalization that Africans were always corrupt. In his opinion: 
... such corrupt and cruel people "Africa alone produced. 
It was this elemental cruelty in the psychological make-up of 
the native that the starry-eyed European found so difficult to 
understand.''" 
Captain Winterbottom had thought that Chief Ikedi, was "an 
intelligent fellow who had been among the very first people to receive 
missionary education."'*' So he appointed him a Warrant Chief but he was 
disappointed: 
He had set up an illegal court and a private prison. He 
took any woman who caught his fancy without paying the 
customary bride-price.'*^ 
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He also took bribes from the natives for not making roads into tiieir 
compounds when roads and drains were constructed: 
There was no doubt whatever in the mind of Captain 
Winterbottom that Chief Ikedi was still corrupt and high-
handed only cleverer than even before. The latest thing he did 
was to get his people to make him an Obi or king, so that he 
was now called His Highness Ikedi the First, Obi of Okperi. 
This among a people who abominated kings! This was what 
British administration was doing among the Ibos, making a 
dozen mushroom kings grow where there was none before.'*^ 
Chief Ikedi was one of the first neo-colonial agents of the West in 
Africa, Captain Wenterbottom soon learned that and now in the appointment, 
of Warrant Chiefs, he was forming a new strategy: 
He was now under orders to find a Chief and his duty 
was clear. But he must not repeat the mistake of looking for 
some mission-educated smart alec. 
That dissatisfaction and disillusion of Captain Winterbottom with the 
educated native people of Africa was an irony in the sense that the whiteman 
himself had created such a class of people there. It was not a trait of the Igbo 
people. They were alienated. Achebe commented on such a class in an 
essay: 
To deal with this phenomenal presumption the colonialist 
devised two contradictory arguments. He created the 'man of 
two worlds' theory to prove that no matter how much the native 
was exposed to European influences he could never truly 
absorb them; like Prester John he would always discard the 
mask of civilization when the crucial hour came and reveal his 
true face. Now, did this mean that the educated native was no 
different at all from his brothers in the bush? Oh, no! He was 
different; he was worse. His abortive effort at education and 
160 
culture though leaving him totally unredeemed and un-
regenerated had nonetheless done something to him—it had 
deprived him of his links with his own people whom he no 
longer even understood and who certainly wanted none of his 
dissatisfaction or pretensions."*^ 
The rise of neo-colonialism was thus visible from the beginning of 
Africa's westernization. Winterbottom described that perverted scene: 
...I must say that I have never found the Ibo man 
backward in acquiring new airs of authority. Take this libertine 
we made Chief here. (Chief Ikedi of Okperi). He now calls 
himself His Highness Obi Ikedi the First of Okperi. The only 
title I have not yet heard him use is "Fidei Defensor".. .The man 
was a complete nonentity until we crowned him, and now he 
carries on as though he had been nothing else all his life. It is 
the same with court clerks and even messengers. They all 
manage to turn themselves into little tyrants over their own 
people. It seems to be a trait in the character of the negro."*^  
The new road that Mr. Wright was constructing between Umuaro and 
its enemy clan Okperi could also be seen symbolically as the West trying to 
merge two tribes or clans into one single and larger unit. Achebe saw that as 
a benefit of the West being in Africa and exerting a unifying force: 
...But on the whole, it (the West) did bring together 
many peoples that had hitherto gone their several ways."* 47 
That road could also be symbolic of the advancement of Western 
culture into the interior of Africa to annihilate Africa's cultural ethos; Moses 
Unachukwu stated: 
As daylight chases away darkness so will the whiteman 
drive away all our customs....the white man has power which 
comes from the true God and it burns like fire...we are talking 
about the white man's road. But when the roof and walls of a 
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house fall in, the ceiling is not left standing. The whiteman, the 
new religion, the soldiers, the new road—they are all part of the 
same thing. The white man has a gun, a matchet, a bow and 
carries fire in his mouth. He does not fight with one weapon 
alone'*^ 
When the unpaid natives of Umuaro were involved in the construction 
of the road, they composed a work song and enjoyed it too: 
Look! A Python! 
Look! A Python! 
Yes, it lies across the way."*^  
It was ironic in the sense that the royal python which symbolized a 
traditional religious god never stood in any one's way as Moses Unochukwu 
told Mr. Goodcountry. Regarding the python as a symbol, Gurbhagat Singh 
explained: 
Achebe's Arrow of God...builds up the symbol of a 
python imprisoned by a son of the Umuaro Chief Priest Ezeulu. 
The python, sacred to a tribal god, is defiant of the Christian 
God of the Western civilization as it clashes with the Biblical 
serpent. The head on collision of the coloniser's system with 
the African system, at various levels, remains constant through 
this symbol that is changed into a sign whose signifieds remain 
in fierce conflict.'*^ 
As Obika and Ofoedu listened to that song about the python, they 
started laughing. The scene represented the devaluation of the African 
religious system at the threshold of Western culture: 
It (the song) was indeed the dirge with which a corpse 
was taken into the burial forest... The two men (Obika and 
Ofoedu) recognized it now and also recognized the singers as 
men of their age group. They burst out laughing together. Some 
one had given the ancient song a new and irreverent twist and 
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changed it into a half familiar, half strange and hilarious work-
song.^' 
Dr. Asha Viswas appropriately stated: 
His (Achebe's) novels Things Fall Apart and Arrow of 
God demonstrate how the new religion and new administration 
make the Nigerians of the new generation laugh at their own 
culture and at their traditional system. 
It can be recalled here that in Things Fall Apart, the new convert in 
his zeal had committed the sacrilege of killing the python and eating it. The 
self-denigration had started taking place. When a messenger from Okperi 
went to call Ezeulu, he delivered his message not in an African manner—by 
honouring priests and elders in the traditional way but in an English style to 
the point and matter of fact. When asked whether he had any thing more to 
convey he replied, "...the white man is not like black men. He does not 
waste his words". ^^  When Obika and Ofoedu reached the construction site 
late, they were punished by Mr. Wright: 
...Mr. Wright's two assistants jumped in quickly and 
held Obika while he gave him half a dozen more lashes on his 
bare back. He did not struggle at all; he only shivered like the 
sacrificial ram which must take in silence the blows of funeral 
dancers before its throat is cut. Ofoedu trembled also but for 
once in his life he saw a fight pass before him and could do 
nothing but look on.^ "* 
Thus, Africa's suffering at the acceptance of Western culture was not 
at the religious level alone. The transformation that took place in Africa was 
a tragedy of African society as a whole. Abiole Irele pointed out: 
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On the purely secular level, the novel represents a 
critique of colonization: the overbearing attitude of Wright, the 
road manager, is a relevant example of its early approach. But 
more important than this is the emotional tangle created by the 
meeting of two different sets of values, the friction between two 
ways of thought. The incident in which Obika, another son of 
Ezeulu, is whipped by Wright affords an occasion for drawing 
out the elements of the situation—the hostile, humiliated 
incomprehensive of the Africans, the haughty insensitiveness of 
the Europeans.^^ 
C. Vijayasree Ravichandra also commented on the situation in a 
similar vein: 
The novel {Arrow of God) traces the devastating effect of 
the whiteman's power over the traditional society in general 
and the protagonist's life in particular. Achebe's Things Fall 
Apart and Arrow of God, thus, show how the traditional African 
society moves from culture to anarchy, unity to disharmony, 
independence to servility, self-respect to self-denigration 
through the European impact.^ ^ 
Edogo's exploration as to who would succeed the Chief Priest of Ulu 
after the death of Ezeulu introduced some metaphysical and philosophical 
dimensions of Igbo culture. While carving a mask he was thinking whether 
his father Ezeulu was deliberately making any plan to force his deity to 
select his youngest son Nwafo as the next Chief Priest by sending Oduche to 
the white man's way so as to disqualify him from Priesthood. After finishing 
his carving he would go to the farm and it shows that in that society there 
was no difference between an artist and a common person. An artist was as 
much a part of the society as any other individual. Achebe elucidated the 
concept: 
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...there seems to me to be a genuine need for African 
writers to pause momentarily and consider whether anything in 
traditional African aesthetics will fit their contemporary 
condition. Let me give one example from Nigeria. Among the 
Owerri Igbo there was a colourful ceremony called 'mbari' a 
profound affirmation of the people's belief in the indivisibility 
of art and society... all I want to do is to point out one or two of 
the aesthetic ideas underlying mbari. First, the making of art is 
not the exclusive concern of a particular caste or secret society. 
Those young men and women whom the goddess chose for the 
re-enactment of creation were not 'artists'. They were ordinary 
members of society. Next time around the choice would fall on 
other people. Of course, mere nomination would not turn every 
man into an artist—not even divine appointment could 
guarantee it. The discipline, instruction and guidance of a 
master artist would be necessary. But not even a conjunction of 
those two conditions could ensure infallibly the emergence of a 
new exciting sculptor or painter. But mbari was not looking for 
that. It was looking for and saying something else: There is no 
rigid barrier between makers of culture and its consumers. Art 
belongs to all, and is a 'function' of society." 
Thus in that society there was no king; and the artist was not a man 
apart from the common people. The best assertion of African democracy 
could be found in the words of Akuebue who talked to Ezculu after teaching 
his children about the maintenance of harmony in the family: 
It is the pride of Umuaro that we never see one party as 
right and the other wrong.^ ^ 
Igbo society was egalitarian and the democracy was so extended that 
it even brought gods at par with man. Achebe explained it in the context of 
the Feast of the New Yam: 
The festival thus brought gods and men together in one 
crowd. It was the only assembly in Umuaro in which a man 
might look to his right and find his neighbour and look to his 
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left and see a god standing there-perhaps Agwu whose mother 
also gave birth to madness or Ngene, owner of a stream. 
So in a society where man and gods stood in the same row the will of 
god could be difficult to discover. Achebe stated: 
1 am handling a whole lot of....more complex themes, 
....like the relationship between a god and his priest. My chief 
character in this novel is a village priest not a Christian priest— 
a traditional African religion. And I am interested in this old 
question of who decides what shall be the wish of the gods, 
and., .that kind of situation.^^ 
That sort of conflict first arose when Ezeulu sent his son Oduche to 
the mission school, and then again when he postponed declaring the day of 
The New Yam Feast. With regard to Oduche's going to the mission school, 
the whole village was devided. Ezeulu knew it, but he was in a better 
position to see things than the villagers. He explained it in detail to his friend 
Akuebue: 
I can see things where other men are blind. That is why I 
am known and at the same time I am unknowable. You are my 
friend and you know whether I am a thief or a murderer or an 
honest man. But you cannot know the thing which beats the 
drum to which Ezeulu dances. I can see tomorrow; that is why I 
can tell Umuaro: Come out from this because there is death 
there or do this because there is profit in it.. .A disease that has 
never been seen before cannot be cured with everyday herbs. 
When we want to make a charm we look for the animal whose 
blood can match its power; if a chicken cannot do it we look for 
a goat or a ram; if that is not sufficient we send for a bull. But 
sometimes even a bull does not suffice, then we must look for a 
human. Do you think it is the sound of the death-cry gurgling 
through blood that we want to hear? No, my friend, we do it 
because we have reached the very end of things and we know 
that neither a cock nor a goat nor even a bull will do. And our 
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fathers have told us that it may even happen to an unfortunate 
generation that they are pushed beyond the end of things, and 
their baclc is broken and hung over a fire. When this happens 
they may sacrifice their own blood. This is what our sages 
meant when they said that a man who has nowhere else to put 
his hand for support puts it on his own knee.^' 
Ezeulu thus persuaded his own course of life, illuminated and 
enlightened by the wisdom of the Igbo world-view which his clansmen did 
not know. When Akuebue reminded him about the criticism of the whole 
clan regarding his wisdom in sending Oduche, he protested: 
Who tells the clan what it says? What does the clan know? 
When Akuebue told him about the desecration of the land because 
Oduche would learn and internalize the whiteman's wisdom and ways of 
life, Ezeulu again reacted: 
Who is to say when the land of Umuaro has been 
desecrated, you or I? ^^  
Thus, though, Ezeulu had a critical mind and could reason things he 
emerged as a stubborn old man not ready to compromise because the people 
of his society were ignorant regarding the true spirit of the clan. Through 
Ezeulu Achebe tried to show that society had changed in the past and should 
be amendable to transformation at that point of time. Ezeulu narrated how 
his grandfather had stopped 'ichi' in Umuaro, and his father had changed 
certain customs related to widows bearing children. The implication was that 
society was dynamic; and reformation at that stage was not a taboo. It was 
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merely an extension of the earlier one. Ezeulu thus stood out not only as a 
priest but also an artist and an architect of his society, the roles which had 
been guaranteed to him by the tradition of Africa if denied by the people of 
the land. Achebe stated: 
And so our world stands in just as much need of change 
today as it ever did in the past. Our writers responding to 
something in themselves and acting also within the traditional 
concept of an artist's role in society—using his art to control his 
environment-have addressed themselves to some of these 
matters in their art. And their concern seems to upset certain 
people whom history has dealt with differently and who persist 
in denying the validity of experiences and destinies other than 
theirs. And worst of all some of our own critics who ought to 
guide these people out of their error seem so anxious to oblige 
them. Whatever the social, psychological, political and 
economic basis for this acquiescence one hopes that it is only a 
passing and ephemeral phase! "^^  
When Ezeulu was summoned by Captain Winterbottom through a 
messenger to come to Okperi, he called all the elders of the six villages and 
presented the case before them. Ogbuofi Nwaka took the opportunity to 
settle personal scores and splitted the members into two groups even at the 
cost of the disintegrating the community. He had exploited the proverbs of 
the Igbo culture and used all his oratorial and rhetorical resources to commit 
the heinous act. He tried to instigate the elders and priests of the community 
to go against Ezeulu instead of supporting him. He presented his speech 
thus: 
The White man is Ezeulu's friend and has sent for him. 
What is so strange about that? He did not send for me. He did 
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not send for Udeozo; he did not send for the priest of Idemili; 
he did not send for the priest of Eru; he did not send for the 
priest of Udo nor did he ask the priest of Ogwugwu to come 
and see him. He has asked Ezeulu. Why? Because they are 
friends. Or does Ezeulu think that their friendship should stop 
short of entering each other's houses? Does he want the 
whiteman to be his friend only by word of mouth? Did not our 
elders tell us that as soon as we shake hands with a leper he will 
want an embrance? It seems to me that Ezeulu had shaken 
hands with a man of white body... a man who brings ant-ridden 
faggots into his hut should expect the visit of lizards. But if 
Ezeulu is now telling us that he is tired of the whiteman's 
friendship our advice to him should be: You tied the knot, you 
should also know how to undo it. You passed the shit that is 
smelling; you should carry it away. 
The white skin was associated with leprosy in that society hence the 
metaphorical implication became clear. Ezeulu's attempt to organize his 
community to back him in his struggle against the whiteman and his 
administration was frustrated. But he was not the kind of man who could be 
swayed deterred from his mission. He went to Okperi and did not heed the 
advice of taking six elders with him. He wanted to teach a lesson to his 
enemies and was waiting for an opportune moment. Commenting on 
Ezeulu's role in his society, Wolfgang Klooss noted: 
Whereas Okonkwo could only react as an isolated 
individual towards the whiteman's coming, Ezeulu seeks 
support from the clan. He is well aware of the obstacles 
imposed by a period of transition and decides to employ the 
traditional values as a means of protection against 
Winterbottom and his administrators. Achebe, no longer 
satisfied with a mere depiction of the old order, now shows that 
traditions can be used strategically as a strength-giving force in 
the fight against British imperialism. In that sense, he has 
introduced a new type of character whose reaction towards the 
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colonial power can itself be understood as a reflection of the 
historical change. Nevertheless, Ezeulu must fail, since he is 
surrounded by characters like Nwaka who are not able to 
comprehend this new reality... In Arrow of God, Achebe 
therefore presents more than a simple revaluation of traditional 
Ibo life, as he additionally tries to create a modified African 
identity based on traditions which can function as an antidote 
against the impact of the new order.^ ^ 
Ezeulu and his son Obika went to Okperi on their own that same 
morning Winterbottom issued a warrant of arrest against him and asked 
Clarke to lock him up to teach him good manners as he did not agree with 
the messenger to visit Okperi on the previous day. Thus, Ezeulu was 
detained in a prison for four days at Okperi. Clarke and Winterbottom were 
under the impression that they were elevating Ezeulu from nonentity to a 
higher stage. They did not know that for Ezeulu, Ulu was the most valuable 
thing in his life and that his world-view was oriented on spiritualism. He can 
not be false to his god. Thus when Clarke proposed through an interpreter, 
that he should become the Warrant Chief of Umuaro, Ezeulu replied: 
" Tell the white man that Ezeulu will not be anybody's 
chief, except Ulu" 
"What!" shouted Clarke." Is the fellow mad? 
"I tink so sah," said the interpreter. 
"In that case he goes back to prison." Clarke was now really 
angry. What cheek! A witch-doctor making a fool of the British 
Administration in public! ^^  
Clarke could not comprehend that Ezeulu was not merely a priest: he 
represented a way of life, political, social, religious and cultural. He was 
detained for twenty eight days more to learn "to co-operate with the 
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Administration".^^ During that period he was cut off from his roots and the 
deity he represented on Earth, and could not eat the yams which he was 
supposed to eat after seeing every new moon. Thus, the entire cosmos of 
Umuaro became chaotic; they were completely disoriented; their Time was 
disjointed from the spiritual and agricultural times. 
The entire system including religious traditions was shattered. But 
since Ezeulu had failed in his attempt to see his clan beside him in their hour 
of need, and he had a vision where he had seen himself humiliated and 
bullied by Nwaka and some others, he did not submit or give up; rather, he 
resolved to teach his enemies a lesson: 
But inspite of all this Ezeulu's dominant feeling was that 
more or less he was now even with the white man. He had not 
yet said the last word to him, but for the moment his real 
struggle was with his own people and the white man was, 
without knowing it, his ally. The longer he was kept in Okperi 
the greater his grievance and his resources for the fight.^ ^ 
His determination was all the more intensified as he faced one 
humiliation after another, and that paved the way for the destruction of their 
clan. Prema Kumari Dheram elucidated: 
Ezeulu hopes to prevent the traditional world from 
breaking up by making the people realize that defying Ulu can 
be disastrous. But he forgets that in their culture there are myths 
of not only making gods but also of destroying them, Ironically, 
when the Chief Priest plans to teach the people against dis-
regarding Ulu they think of punishing the god himself if he fails 
to fulfill his responsibilities toward the clan. This clash between 
the interests of the individual and that of the community 
appears to be resolved in the latter's favour.^ *^  
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Achebe ironically depicted that when the world of Umuaro was being 
destroyed in the prison of the whiteman's court, another world was being 
conceived in the mind of John Nwodika which seemed to be the future of 
Africa's destiny: 
He (Nwodika's friend Ekemezie) told me to leave 
dancing and join in the race for the white man's money. ...He 
said the race for the white man's money would not wait till 
tomorrow or till we were ready to join; if the rat could not run 
fast enough it must make way for the tortoise. He said other 
people from every small clan—some people we used to 
despise—they were all now in high favour when our own 
people did not even know that day had broken.^' 
Nwodika's struggle for the economic emancipation of his people by 
bringing Ezeulu to Okperi, under the instructions of Captain Winterbottom 
turned out to be disaster for his community because of the people who 
handled the case. Ezeulu was time and again humiliated which resulted in 
his hardstand and determination. Initially the intention of Ezeulu was very 
positive but when he realized that he could not go along with the whiteman 
for long, he drew a line. Micere Githac Mugo stated: 
Ezeulu sends his son to the mission and we concede that 
he has foresight in wanting to study the whiteman's secrets 
through Oduche so as to outwit the stranger at his own game. 
On the other hand, however, and as he himself discovers in the 
long run, he is quite wrong to assume that he can befriend the 
stranger without going the whole way. Once he has, "shaken 
hands with the leper", he discovers he is expected to "embrace 
him". It is his refusal to go the whole long that blows up his 
friendship with Winterbottom.^^ 
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Achebe seemed to suggest that the economic emancipation of Africa 
lay in accepting whiteman as he used the word 'profit' on many occasions in 
the novel while advocating the whiteman's ways for the people of his land. 
Through the character and career of Nwodika Achebe put forward the view 
that Africa should not imitate and imbibe the West for its own sake but make 
it a vehicle for independence and self-reliance. Nwodika stated: 
I know that some people at home have been spreading 
the story that I cook for the whiteman. Your brother does not 
see even the smoke from his fire;...But I can tell you that I do 
not aim to die a servant. My eye is on starting a small trade in 
tobacco as soon as I have little money.'"' 
When, Ezeulu was released from the prison, he set out for Umuaro 
with Nwodika. It started raining. That rain was again symbolic. At the 
beginning of the novel it symbolized how Western culture disoriented the 
people of Africa cutting them from their roots and traditions. The second 
time it symbolizes how the West had annihilated these very foundations and 
there was no scope for regeneration or re-juvenation. Thus, when Ezeulu 
was returning home, he could not walk properly as the 'new road' was full 
of mud: 
He crooked the first finger of his left hand and drew it 
across his brow and over his eyes to clear the water that blinded 
him. The broad new road was like an agitated, red swamp. 
Ezeulu's staff no longer hit the earth with a hard thud; its 
pointed end sank in with a swish up to the length of a finger 
before it met hard soil. ...This rain did not know the boundary. 
It went on and on until Ezeulu's fingers held on to his staff like 
iron claws.''* 
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The road was a new thing but his staff was something that he was 
familiar with; he tried to hold on to it for physical and emotional support. As 
far as the ftiture of the African traditional religion was concerned, under 
such an onslaught, Achebe remained silent. But implications could be drawn 
from the allegorical journey of Ezeulu: 
"This is what you have earned for your trouble," he said 
to John Nwodika.... 
"It is you I am worried about". 
"Me? Why should anyone worry about an old man whose 
eyes have spent all their sleep? No, my son. The journey in 
front of me is very small beside what I have put behind. 
Wherever the flame goes out now I shall put the torch away" 
Another gust of rain came and smothered John Nwodika's reply. 
On the way home, he found himself once more resolving to take 
revenge on his enemies: 
This rain was part of the suffering to which he had been 
exposed and for which he must exact the fullest redress. The 
more he suffered now the greater would be the joy of revenge. 
His mind sought out new grievances to pile upon all the 
others. ^ ^ 
After reaching home, Ezeulu advised his son Oduchi to master the 
whiteman's language so as to become powerful. Ezeulu was clear about his 
vision that the whiteman had come to stay and there was no way out. Ezeulu 
was also sure that the community which he was leading had also gone 
astray. He knew people like Nwaka had misled the clan. On the one hand he 
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alone took a stand against all the people of his clan in sending Oduche to the 
mission school to fight against the whiteman, and on the other, he stood 
against his clan for their disrespect to Ulu. He advised his son Oduche: 
I have sent you to be my eyes there. Do not listen to what 
people say—people who do not know their right from their 
left...If any one asks you why you should be sent to learn these 
new things tell him that a man must dance the dance prevalent 
in his time ...I want you to learn and master this man's 
knowledge so much that if you are suddenly woken up from 
sleep and asked what it is you will reply.^ ^ 
As Ezeulu was the man whose "one half of him was man and the other half-
mmo"^^ his explaining the reason for sending Oduche to the mission could 
not be taken for granted. Achebe put the entire discourse in a larger context. 
Perhaps Ulu was using the whiteman and his religion Ezeulu and his son 
Oduche, as his arrow in his fight against Idemili; the god himself had 
warned Ezeulu: 
Who told you that this was your own fight?...Beware you do 
not come between me and my victim or you may receive blows 
not meant for you!...Go home and sleep... As for me and 
Idemili we shall fight to the finish; and whoever throws the 
other down will strip him of his anklet!.After that there was no 
more to be said. Who was Ezeulu to tell his deity how to fight 
the jealous cult of the sacred python? It was a fight of the gods. 
He was no more than an arrow in the bow of his god. This 
thought intoxicated Ezeulu like palm wine. New thoughts 
trembled over themselves and past events took on new, exciting 
significance. Why had Oduche imprisoned a python in his box? 
I had been blamed on the white man's religion; but was that the 
true cause? What if the boy was also an arrow in the hand of 
Ulu?'^ 
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Thus, the creation of a new society, destined by the supernatural 
powers is on the process. Although the text defeats any such interpretation as 
final yet assumption of such an interpretation can be supported from the 
poem where from Achebe has drawn the title. The particular passage of the 
poem "Jerusalem", written by William Blake, is: 
For a tear is an intellectual thing! 
And a sigh is the sword of an Angel King, 
And the bitter groan of the Martyr's woe 
Is an arrow from the Almighty's bow. 
When the time came for declaring the day for New Yam Feast, Ezeulu 
could not do it as his yams of the previous year had not been consumed yet 
because he had spent thirty two days in the prison away from home and his 
deity. So, the entire Umuaro fell in turmoil as harvesting of the ripe yam 
could not be done without it. Besides they would be perished because of 
starvation. Ezeulu could not help it because it was the wish of Ulu. There 
arose a crisis in Umuaro and it was soon intensified. Christianity, on the 
other hand, offered an opportunity of cutting the ripe corn if they prayed 
before their God. Umuaro was once again split; some of the men converted 
to Christianity in order to circumvent the crisis. When things went from bad 
to worse, conversions took place in large numbers. Ezeulu's sadness was 
also increased because his son Oduche did not report all that to him as he 
was expected to do. Abiola Irele commented: 
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And the pity of it all is that the conflict should be 
resolved in such tragic circumstances by Ezeulu, the only man 
who has tried to deal with it in an honest and intelligent way. It 
is a poignant moment when he realizes that his foresight in 
sending Oduche to school—"to be my eyes and my ears among 
the Christians"—has resulted in his loss of the boy's loyalty . 
Ezeulu's second dream was highly symbolic. It showed the death of 
one way of life and the birth of another. In the dream, Ezeulu saw: 
He rushed out and ran into Ugoye's hut calling her and 
her children but her hut was already falling in and a few blades 
of green grass had sprouted on the thatch. 
Again it became clear that the traditional African way of life had 
caved in, and a new culture and religion were taking root where the old had 
been. In the dream Achebe also depicted a burial party followed by a bridal 
party: 
The noise of the burial party had since disappeared in the 
distance. But beside the sorrow of the solitary voice that now 
waited after them they might have been returning with a bride.^ ^ 
Obika leaves his house to run as ogbazulabodo at the funeral 
ceremony of Aneto's father. Although he was suffering from fever, yet he 
went because he thought: 
If I say no they will say that Ezeulu and his family have 
revealed a second time their determination to wreck the burial 
of their village man who did no harm to them.^ "* 
When he went to the funeral ceremony that night to run the sacrificial 
ceremony, he prepared himself to be sacrificed. The sacrifice of the life of 
Obika before their cultural god shows the difference between the clan's way 
177 
of sacrificing and that of Ezeulu. Although Obika dies, his wife Okuata 
remains a symbolic figure as she was about to give birth to a child. 
The death of Obika shows that it is essentially the root and tradition of 
one's own life that get surfaced time and again and overpower the 
individual. Obika's sudden death came as a shock to Ezeulu; he was unable 
to bear it. His frustration and agony was described in the novel in a poignant 
way and the ultimate result: 
...Perhaps it was the constant, futile throbbing of these 
thoughts that finally left a crack in Ezeulu's mind. Or perhaps 
his implacable assailant having stood over him for a little while 
stepped on him as on an insect and crushed him under the heel 
in the dust. But this final act of malevolence proved merciful. It 
allowed Ezeulu, in his last days, to live in the haughty 
splendour of a demented high priest and spared him knowledge 
of the final outcome.^ ^ 
At the end of the novel John Nwodiko got economic empowerment. 
He left servitude and started a trade in tobacco as he had desired. His using 
the job at the house of Captain Winterbottom as a servant and leaving him 
after getting self-reliance has implied the continuous ongoing search of 
Africa towards a future and its journey cover various phases in turn. This 
interpretation can be generated from the text when the narrative voice 
explores: 
It looked as though the gods and the powers of events 
finding Winterbottom handy had used him and left him again in 
order as they found him.^ ^ 
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The Character of Ezeulu was one of the most magnificent creations of 
Achebe as an artist. In it, one could find the best that was in the native 
tradition and also the urge to get the best from the wisdom and knowledge of 
the white man. He was an intellectual in the true sense of that term. His 
vision of acquiring Western knowledge, though indirectly through his son, 
ended in frustration because, in that case perhaps he would have to leave his 
god Ulu. He was a hero in the sense that he remained true to his principles in 
the face of worldly temptations. Radhamani Gopalakrishnan illustrated the 
heroic grandeur of the Chief Priest thus: 
Ezeulu is elevated to the stature of victim—a martyr— 
against the background of the priest's commitment to their god, 
Ulu, and the people's desertion and defection in favour of a new 
god. His fall becomes a sacrifice with himself as the offering. 
His agony, according to the novelist, lends dignity and sanctity 
to the defection as it is an integral part of the sacrificial process 
during the period of social transition, or "passage" from one 
stage of existence to another.^^ 
With the fall of Ezeulu, the society of Umuaro started disintegrating 
as the proverb implied when Obika made the funeral sacrifice: 
The mighty tree falls and the little birds scatter in the bush.^ *^  
These birds were none but the believers of Ulu who found themselves 
helpless, when their Chief Priest went mad and could not give them spiritual 
sustenance; they were left with no other option bur to accept Christianity and 
western culture. However, Ezeulu remained for them as stated by Micere 
Githae Mugo: 
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...a painful reminder of the destroyed head, broken 
home, emasculated society—now only mocked by past 
splendour. This is what "civilization" had done to a previously 
dignified people.*^ 
Thus the novel Arrow of Gods depicts Igbo world of 1920s in minute 
detail and explores how such a society was disintegrating and 
degenerating by the onslought of western culture. The novel gives 
lessons to all sects of people to learn how to believe in a society in 
transition and face new challenges. 
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CHAPTER -IV 
NO LONGER AT EASE 
Chinua Achebe's second novel No Longer at Ease was published in 
1960. The novel tried to explore the historical theme of disintegration in the 
Nigerian society of 1950^ It broadly captured the traditional and western 
forces that were at work in the society just before independence. The setting 
of the novel can be summed up in the words of C. Vijayasree Ravichandra: 
No Longer at Ease is set in Nigeria on the verge of political 
independence. The ancient African tradition portrayed in Things 
Fall Apart and Arrow of God has become a part of history by 
now though the remnants of tradition yet survive in the villages; 
the Westernization/modernization imposed by the colonial 
rulers has spread far and wide and the society in brief is shown 
to be at the crossroads of culture. Achebe depicts the ambiguity, 
indecisiveness, dichotomy of values and moral chaos that 
characterize the colonized society and focuses his attention on 
the plight of an educated youth caught in the whirlpool of 
consequent contradictions and complexities'' 
Within such a complex and conflicting world, Achebe tried to be a 
torchbearer in order to bring some sort of order by invoking the cultural past 
of Africa for the new generation. The process of re-education and re-
generation of the emerging westernized society vis-a-vis their cultural past 
was not an easy task as Achebe told Jim Davidson in an interview: 
...within one generation people lose even the memory of what 
used to be. The writer has a responsibility to remember what it 
was like before, and to keep talking about it^  
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On another occasion Achebe stated that the emerging African society after 
its contact with Western culture found a direction which was regrettable: 
Unfortunately when two cultures meet, one might expect 
if we were angels we could pick out the best in the other and 
retain the best in our own. But this doesn't often happen. What 
happens is that some of the worst elements of the old are 
retained and some of the worst of the new are added, and so on. 
So if it were for me to order society, I would be very unhappy 
at the way things have turned out."' 
Yet Achebe has discharged his responsibility towards his society by 
exploring it in minute detail to find out where things started going wrong as 
he himself stated: 
The writer's duty is to help them regain it by showing 
them in human terms what happened to them, what they lost. 
There is a saying in Igbo that a man who can't tell where the 
rain began to beat him cannot know where he dried his body. 
The writer can tell the people where the rain began to beat 
them'* 
Thus, Achebe has constantly explored the result of the colonial 
influence in African society and tried to amend the subversive consequences 
of the encounter. He also tried to correct many misnomers regarding the 
black race. In fact, the whites had used the very word 'black' in such a 
pejorative manner that it underwent a semantic change, and came to define 
something or somebody primitive or savage. In such a situation, Achebe 
thought that it was his "fundamental theme"^ to redefine their own cultural 
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ethos and assert their identity denigrated by the whites. His novels thus 
became 
a vehicle of self-discovery and try to define African identity and 
make the African re-discover his cultural roots^ 
It is because of this mission of going back and finding where and why 
things went wrong that Achebe deliberately used the flash back technique in 
the novel. The technique was also used to reply to Mr. Green's question: 
We have brought him [to Obi] western education. But 
what use is it to him?^ 
The novel was also an answer to those who like Mr. Green thought 
that they had taught language, education and culture for the first time in 
Africa. What Obi asserted in a brooding manner in Umuofia about his 
African identity seemed to be the very purpose of writing the novel: 
They [whites] would naturally assume that one had no 
language of one's own [For speaking in a foreign language]. He 
[Obi] wished they [whites] were here today to see. Let them 
come to Umuofia now and listen to the talk of men who made a 
great art of conversation. Let them come and see man and 
women and children who knew how to live, whose joy of life 
had not yet been killed by those who claimed to teach other 
nations how to live * 
In the novel, Achebe also explored the nature and function of western 
education and values operating in African society and the traumatic impact 
of their presence on the psyche of the natives. In fact the novel could be 
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termed as the fictionalization of what Achebe once stated in his famous 
essay "Colonialist Criticisim": 
To deal with this phenomenal presumption the colonialist 
devised the contradictory arguments. He created the man of two 
worlds' theory to prove that no matter how much the native was 
exposed to European influences he could never absorb them, 
like Pester John he would always discard the mask of 
civilization when the crucial hour came and reveal his true face. 
Now, did this mean that the educated native was no different at 
all from his brothers in the brush? Oh no! he was different; he 
was worse. His abortive effort at education and culture though 
leaving him totally unredeemed and unregenenated had 
nonetheless done something to him-it had deprived him of his 
links with his own people whom he no longer even understand 
and who certainly wanted none of his dissatisfaction or 
pretensions.^ 
It was because of this irreconcilable gap between the African way of 
life and the western that caused Obi's tragedy and the tragedy of many an 
African. The resulting situation of the country was duly illustrated by 
Eustace Palmer: 
No Longer at Ease deals with the plight of the new 
generation of Nigerians who having been exposed to education 
in the western world and therefore largely cut off from their 
roots in traditional society, discover, on their return, that the 
demands of tradition are still strong, and are hopelessly caught 
in the clash between the old and the new with corruption, 
bribery and immorality rampant in a modem urban Nigeria 
which has lost the value and sanctions of the old traditional 
order, the young 'been tos' are severely tempted to abandon 
their idealism and conform to the new ethos. This situation 
holds good not just for Nigeria, but for all modem African 
states.' 
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Thus, No Longer at Ease presents the clash of traditional and modern 
values in the fate of a divided Nigerian. The central character, Obiojulu 
Okonkwo, a modem Nigerian with western education, cherished lofty ideals 
based on a European vision of life to reform his native society. But he found 
himself torn between traditional and modern values which were in 
opposition to each other. And the result was his moral tragedy for not being 
able to meet the demands of the opposite sets of values. The forces of 
colonialism corrupted the social condition of Nigeria to a great extent. 
Nigeria's humanity was wrapped up by the machinations of colonialism that 
resulted in a moral decline. The moral sensibility had so declined that 
Christopher could not see the involvement of bribe if Obi went to bed with a 
girl who was going to England on a scholarship. Christopher reasoned: 
But the point is there was no influence at all. The girl was 
going to be interviewed, any way. She came voluntarily to have 
a good time. I cannot see that bribery is involved at all.'' 
The society's blind assimilation of the technical aspects of western 
modernism with western culture could be found in the traumatic psyche of 
the natives: 
They were eating pounded yams and egusi soup with 
their fingers. The second generation of educated Nigerians had 
gone back to eating pounded yams of garri with their fingers 
for the good reason that it tasted better that way. Also for the 
even better reason that they were not as scared as the first 
generation of being called uncivilized.'^ 
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The so-called elite Nigerians' contempt for native food in a decent restaurant 
was again a reflection of their colonized mentality. When Obi asked in a 
restaurant: 
Do they serve Nigerian food here? 
Joseph was surprised at the question. No decent restaurant 
served Nigerian food. 'Do you want Nigerian food? '^  
The illogical concept of modernity was pervading in the psyche of the 
natives as Joseph said: 
Dance is very important now a days. No girl will look at you if 
you cannot dance''* 
Thus, Achebe's depiction of the African society is not a happy one. It 
shows the sufferings of the traditional society at the threshold of western 
culture. Achebe once stated the consequence of the encounter: 
Without subscribing to the view that Africa gained nothing at 
all in her long encounter with Europe, one could still say, in all 
fairness, that she suffered many terrible and lasting misfortunes. 
In terms of human dignity and human relations the encounter 
was almost a complete disaster for the black races. It has 
warped the mental attitudes of both black and white.'^ 
When the novel opens, readers are told only the outcome of the action, 
namely that a man of brilliant promise had committed the crime of accepting 
a bribe. The rest of the novel depicts the events leading to Obi's background 
and his subsequent rise to a senior post in the government. Things followed 
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in quick succession as Obi imbibed western culture, Tlie transformation 
gradually took him away from African tradition resulting in a conflict 
between his new way of life and the expectations of his family, his clan and 
society. To maintain the required standards of living he began to face an 
acute financial shortage despite earning far more than any average native. 
After a point, he lost control of the situation and could not make both ends 
meet, he got into a substantial debt and frequent bills had to be cleared; and 
finally his last fifty pounds were stolen. Cornered, Obi accepted his first 
bribe. He battled with his principles: the pressure of his mother's illness and 
her subsequent death and the obstacles in his relationship with his girl friend 
Clara led him to give in. His attempts to cope with all those problems and 
his ultimate failure to do so results the tragedy. Lloyd W Brown has stated in 
this regard: 
Obi is destroyed by simultaneous pressures from two 
incompatible worlds - the old Africa of his Umuofia village 
and the westernized milieu of urban Africa.'^' 
Bribery was one of the most important tools by which Obi's world 
was made to disintegrate. He was introduced to that corrupt practice on the 
very first day he returned to his country at the Lagos dock while dealing 
with the custom officer, ft so happened that Obi had to pay five pounds for 
his radiogram. But the officer told him that he could reduce it to two pounds 
if Obi did not demand for a government receipt. The immediate reaction of 
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Obi is important to see his vision of life: he threatened him to handover to a 
police. Thus by analyzing the character of Obi who was hybrid of two 
disvergent cultures, Achebe also studied the problem of corruption and its 
causes. To, start with, readers get a glimpse of the untainted psyche and 
inexperienced mind of Obi soon after his return to Nigeria. Fresh with the 
ideals he had imbibed during his college education in England, he dreamed 
of reconstituting his motherland. 
On his way home he was indiscreet enough to squarely look at a 
policeman in the eye while he was accepting a bribe. That caused a flutter 
and soon Obi was obstracised by the entire crowd for hindering the smooth 
transaction of bribe. His visionery mind was soon fired: 
'What an Augean stable!... where does one begin? With 
the masses! Educate the masses?' He shook his head, 'Not a 
chance there. It would take centuries. A handful of men at the 
top. Or even one man with vision-an enlightened dictator. 
People are scared of the word now-a-days. But what kind of 
democracy can exist side by side with so much corruption and 
ignorance? Perhaps a half-way house - a sort of compromise.'^  
In such a degenerated society, Obi struggled to survive with his newly 
generated vision. But he soon learnt that it was not easy. The Nigeria that he 
had returned to was not the one about which he had dreamt in England. He 
found that the people were clutching with their old beliefs. With a new 
vision and an enlightened mind. Obi found himself alienated and was not in 
a position to understand the ethos and rhythm of the traditional people of his 
191 
country. But he tried to re-discover himself and his community and 
apprehend the meaning and significance of the various aspects of his society. 
It became a quest for his own self and nation. But, he personally could not 
synthesise the two most powerful forces of his country-African and the 
westem-which were conflicting and came together to disintegrate his moral 
stand in the process. Interpreting Obi's tragedy, C.L. Innes writes: 
The reader may at first take the worlds of the British 
Club and Umuofia Progressive Union to be two mutually and 
deliberately exclusive worlds, each equally alien in the urban 
African environment of Lagos, each a defensive enclave against 
it. The juxtaposition of those two worlds is a means not only of 
posing two responses to Obi Okonkwo's trail, but also of 
suggesting two traditions, two cultures, which Obi was intended 
to bridge, and whose expectations he has failed in both cases. 
To Obi the demands of the two worlds seem irreconcilable; his 
western education has made him 'beast of no nation' as an 
outraged patient cries when Obi pushes past him into the 
doctor's surgery following Clara's abortion.' 
That was inherent in the situation as the logic of the educated man's 
thinking process, which Obi developed in the alien environments of foreign 
universities, could not be expected to coincide with the earthy wisdom of the 
tribal brethren. That divergence inevitably led to a social conflict. The 
resulting strains and stresses on the relationship between the new elite and 
the traditional society are dramatized in the novel. The crises that the people 
of Nigeria were experiencing as a result of the disintegration of their 
traditional way of life had become a part of their day-to-day experience. 
192 
Each and every page of the novel introduces one or two incidents of such 
colonial experience. In fact the very title of the novel suggests the pathetic 
condition of the people of Nigeria. The title is taken from T.S. Eliot's 
famous poem "Journey of the Magi" the particular passage is 
. . . . were we led all way for 
Birth or Death? There was a Birth, certainly, 
We had evidence and no doubt. 
I had seen birth and death, 
But had the might they were different, this Birth was 
Hard and better agony for us, like death, our death. 
We returned to one places, these kingdoms. 
But no longer at ease here, in the old dispensation. 
With an alien people clutching their gods. 
I should be glad to another death.'^ 
While exploring the significance of the journey in the poem, Manju Jain 
analysed: 
The primary significance of the journey, for Eliot, is the 
retrospective self-scrutiny of the protagonist after his return -
his perplexed questioning; his sense of alienation arising from 
the negation of his old beliefs, his inability fully to comprehend 
the mystery of the reincarnation, and his longing for death and 
release.^ ° 
The journey of Africa has in the same way undergone the experience 
of death and birth and now it is overwhelming to formulate a new identity by 
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recreating itself from its root at the present juncture. Chidi Okonkwo lias 
commented on the struggle in this way: 
No Longer at Ease, the first of the national novels, deals 
with the nation's birth, crises and throbs of becoming. 
Confronted with tribalism, corruption among public officials 
and the progressive decay of the country's social institutions, 
Achebe traces their origins beyond the facts of human failing or 
corruptibility to the circumstances of the creation of the new 
nation state out of numerous competing ethnic groups, and the 
plague of leaders bereft of vision and commonsense. 
When Nigeria was in such a depraved condition. Obi took the 
initiative for the country's future. He stated that the entire civil service was 
corrupt because of the so-called experienced people who did not have 
intellectual foundations at the top. He stated that widespread bribery was 
because of them who have 
. . . worked steadily to the top through bribery - an ordeal 
by bribery. To him the bribe is natural. He gave it and he 
expects it.^ ^ 
What Obi was dreaming of was new generations that would be 
educated at University and had adequate intellectual make up to build their 
country. His conviction was that this new generation would reconstruct 
Nigeria and would enable to get rid of corruption. The whole phenomenan 
was illuminating if one looked at it from the ideological point of view. Obi 
had become a victim of the intellectual bankruptcy when he used the western 
economic and political system to nurture African cultural and traditional 
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society. He was not able to discern the conflicting nature of both the cultures 
which would in course of time weaken his moral strength and leave him in 
the wilderness. David Cook observes: 
His [Obi's] whole problem has been that he has not the 
strength of personality to jump off the social band-waggon, nor 
the wit and ease to find a comfortable seat on it. He is at a 
disadvantage both in front of the Umuofia Progressive Union 
and with his professional acquaintances; his qaucheness, which 
spurs him just so far along a certain path and then leaves him 
Stranded, unable to go forward or back evokes our consciously 
tolerant sympathy. 
When he got a job in the civil service he was offered bribe for a 
university scholarship which he refused in no uncertain terms and was 
thrilled to discover the ease with which he could handle it: 
It was easy to keep one's hands clean. It required no 
more than the ability to say: I am sorry, Mr. So and So, but I 
can not continue this discussion.^ "* 
It is only when Miss Mark came to him with an obvious offer for a 
university seat that he was taken aback. He wanted to believe that she was 
not aware of the implications of, as she put it, doing "whatever you ask".^ ^ 
His friend Christopher told him that a person 'seeing' people on the board, a 
euphemism for bribes, could not be considered as innocent. Obi was 
horrified at how widespread bribery had become. That was the shocking 
reality of the Nigeria. He had dreamt of the place and for which he had 
prayed: 
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God bless our noble fatherland, 
Great land of sunshine bright, 
Where brave man chose the way of peace 
To win their freedom fight. 
May we preserve our purity, 
Our zest for life and Jollity. 
The influences which formulated Obi's character were to a large 
extent whitemen's making. At a very early age he used to participate in 
reading the Bible at home which idiologically moulded his mind to 
something not black. On top of that, his father asked his mother to stop 
narrating oral literature. Consequently, Obi felt alienated in his own native 
land. And this lack of native wisdom would ultimately cause his downfall. 
Thus Obi's character grew through both the native tradition and 
western culture. He recalled his school days fondly where he learnt English 
rhymes and the language of the whiteman. Indoctrination thus began at an 
early age. The native students were told that each palm kernel they picked 
would be a nail for Hitler's coffin. When he grew up he realized the injustice 
of such teaching. 
Here one can make a comparative study between the indoctrination in 
the tribal life of Things Fall Apart where Okonkwo used to teach and inspire 
Nwoye and Ikemefuna for war, and in modern society, if there was no 
intertribal war, there was international war, where one country was ready to 
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destroy the whole human race of another country. Thus in a modern western 
school a teacher was inspiring his students psychologically to pick palm-
kernels every day as their. "Win the War Effort'. 
Again as if to prove that the Whiteman had not delivered Africa from 
the so-called chaotic and oppressive African religious system, Achebe 
depicted the repulsive role of Mr. Jones, an Inspector of Schools. When he 
got furious with Obi's school teacher Mr. Simeon Nduka, he had slapped 
him before his students, but he was thrown on the floor as retaliation and 
hence the whole school was thrown into confusion. Achebe commented: 
To throw a whiteman was like unmasking an ancestral spirit. 
When Obi received the scholarship he proceeded to England and it 
was there that he becomes conscious of his roots. Nigeria seemed to him 
more than a name now: 
Four years in England had filled Obi with a longing to be 
back in Umuofia. This feeling was sometimes so strong that he 
found himself feeling ashamed of studying English for his 
degree. He spoke Igbo whenever he had the least opportunity of 
doing so. ^^  
He was ashamed that in order to communicate with a fellow African, 
he had to speak in the language of his oppressors and recalled with pride the 
place that the art of conversation had in his land. This was the first step in 
his search for a new identity. He realized that he did not belong to either 
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world wholly. The language he started to speak carried the African ethos and 
experience. When asked about the distance of the whitemen's land he began 
It is not something that can be told . . . It took the 
whiteman's ship sixteen days- four market weeks - to do the 
journey. °^ 
Early in his career the Umuofia Progressive Union had intended to 
finance him for studying law so that he could help their clan to fight against 
their enemies. At the send off, Mr. Ikedi had said, 
Today we send you to bring knowledge. ^ ' 
In Arrow of God, Ezeulu sent Oduche to learn the whiteman's 
language for the same reason of self-defense. This attitude is in direct 
contrast to the Englishman's reasons for bringing education to Africa. What 
to them heralded civilization and enlightenment was to the natives an 
intrusion into their perfectly happy world, an intrusion against which they 
needed protection and for which they learn whitemen's language. Ogbuefi 
Odogwu stated: 
We have our faults, but we are not empty men who 
become white when they see white, and black when they see 
black. ^^  
Obi's love affair with an osu girl, Clara, served to illuminate a more 
personal facet of his personality. The marriage of an Igbo to an osu girl was 
regarded as a terrible blasphemy by his community. Here the clash was not 
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merely on a social plane with the Umuofia Progressive Union, but also on an 
intensely personal plane with his parents. Despite the Christian faith, they all 
continue to live with the deep-rooted prejudices of their former traditional 
religion. Obi's ailing mother virtually threatened to kill herself: 
If you want to marry this girl, you must wait until I am 
no more. But if you do the thing while I am alive, you will have 
my blood on your head, because I shall kill myself. '^^ 
His father who frowned on all heathen customs and beliefs, and 
otherwise a devout Christian, told Obi: 
Osu is like leprosy in the minds of our people. I beg of 
you my son, not to bring the mark of shame and of leprosy into 
your family. If you do, your children and your children's 
children unto the third and fourth generations will curse your 
memory. It is not for myself I speak; my days are few. You will 
bring sorrow on your head and on the heads of your children. 
Who will marry your daughters? Whose daughters will your 
sons marry? Think of that, my son. ^'^ 
The logic of it confused Obi for whom the choice was between 
Christian and Igbo beliefs. The enlightened Christian need not hold the 
taboos held by the Igbos: 
What made an Osu different from other men and women? 
Nothing but the ignorance of their forefathers. Why should 
they, who had seen the light of the Gospel, remain in that 
ignorance? ^^  
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Thus, Obi had the intellectual background to shake the society. In 
another situation, he brooded: 
It was scandalous that in the middle of the twentieth century a 
man could be barred from marrying a girl simply because her 
great-great-great-great-grandfather had been dedicated to serve 
a god, thereby setting himself apart and turning his descendents 
into a forbidden caste to the end of Time. ^^  
So, Obi had the critical insight to understand the conflicts inherent in 
the situation but did not possess the moral courage to stand by his ideals at 
the time of crises. Abiola Irele observes: 
It [the novel] is also the story of an individual. Obi Okonkwo, 
who is caught up in this situation which demands from the 
individual that he create a firm moral order out of the flux of 
values in the world in which he lives - a situation that demands 
an exceptional moral and intellectual initiative. Obi's dilemma 
is contained in the conflict between his developed intellectual 
insight and his lack of moral strength to sustain it. ^^  
Thus, Achebe kept his protagonist at the mundane level of an ordinary 
human being. Obi was neither committed to the beliefs of his parents and 
society nor had the strength of character to break with them. Sadly, he was 
even unsure of his commitment to Clara; although he felt he could love 
nobody else: 
T O 
For him it was either Clara or nobody. 
At the crucial moment, however, he left her. The weakness of his 
character was illustrated in the following passage: 
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His mind was troubled not only by what happened but also by 
the discovery that there was nothing in him with which to 
challenge it honestly. All day he had striven to rouse his anger 
and his conviction, but he was honest enough with himself to 
realize that the response he got, no matter how violent it 
sometimes appeared, was not genuine. It came from the 
periphery and not the centre. ^^ 
Obi could neither accept nor reject the values of his parents. He was a 
son of Umuofia. He was the son of Isaak Okonkwo who was again the eldest 
son of Okonkwo of Things Fall Apart. Thus in him one can find a strong 
bond with his native culture. It can be explicit if one explores the names 
given to his father. Isaak is a Christian name and Okonkwo is a native one. 
Again his own name is Obiajulu Okonkwo. Here also the African socio-
cultural ethos is pervading. Obi's father was a Christian but not deeply 
rooted in the faith. So, when he started getting daughters one after another, 
he started becoming restless like the non-Christians of African society and 
when he finally got his son, he kept his name 'Obiojulu'. The meaning of 
that word is 'the mind at last is at rest'. Thus, they are hybrid class of both 
Christian ways of life and native ways of life. Chinua Achebe has presented 
this hybridity through an imagery when Isaak Okonkwo led his son Obi to 
his room: 
He borrowed the ancient hurricane lamp to see his way to his 
room and bed. There was a brand new white sheet on the old 
wooden bed with its hard grass-filled mattress. ''^  
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The imagery implied that Isaac Olconkwo had not changed the 
foundation of his existence under the influence of Christianity. Christianity 
had given a new colour to that foundation. His life had not been totally 
oriented on Christian values. 
Thus Obi was also a citizen of two worlds. He did not yield to his 
mother regarding Clara, left the village in a resentfiil mood, and yet decided 
he could not marry the girl he had chosen. It had a negative impact on his 
character. Micere Githae - Mugo observes: 
Obi's moral begins to crumble with the Clara crises and 
disintegrates with his mother's death. More specifically, it is 
loyalty to his family and particularly towards his mother that 
brings about the break with Clara and that then contributes to 
his ensuring corrosion. '^^ 
Obi's journey from Umuofia to Lagos at a stretch revealed his mental 
state. The world of Umuofia had seemed to him a wilderness. He was no 
longer at ease there. He had lost his moorings, and wavered between the 
tradition and modernity. On the one hand, he wanted to build his country in 
the light of the new education that he had got in England, on the other, he 
had to stick to tradition. He could not manage the synthesis; and so Obi left 
home greatly dissatisfied. Obi's reaching Lagos was thus described: 
It was getting dark when Obi arrived in Lagos."^ 
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It was a symbolic statement implying the impending tragedies which 
goes with his own definition of tragedy: 
Real tragedy is never resolved. It goes on hopelessly forever. 
Conventional tragedy is too easy. The hero dies and we feel a 
purging of the emotions. A real tragedy takes place in a corner, 
in an untidy spot, to quote. W. H. Auden. The rest of the world 
is unware of it. Like that man in A Handful of Dust who reads 
Dickens to Mr. Todd. There is no release for him.'*^  
Thus when Obi broke off with Clara, she had an abortion, and he 
suffered untold agony. Alone and frustrated, in his room, he struggled to 
survive the loss of his ideal: 
He wanted a book to look at, so he went to his shelf The 
pessimism of A.E. Houseman once again proved irresistible. He 
took it down and went to his bedroom. The book opened at the 
place where he had put the paper on which he had written the 
poem 'Nigeria'. '^'^ 
His crumpling of the poem can be interpreted symbolically: he had 
crumpled his vision of life. It was an example of Diaspora and 
disillusionment. Abroad, he had felt nostalgic and yearned for his 
motherland, but the ideal had only proved to be a mirage. It was society and 
its working that frustrated him and broke his heart. He could no more hold 
the visionary zeal which he had had in England. In the end, he lost his 
mother as well, and could not redeem himself either in terms of his 
principles or his traditions. His mother died a broken-hearted woman, and 
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Clara would have nothing to do with him after she escaped death narrowly 
during the abortion. 
Although both Clara and Obi had native roots with English education, 
Clara was more bound to the beliefs and traditions of the people. Her 
sentences were punctuated with Igbo words and she was well-versed in Igbo 
proverbs and traditions. Thus, while Obi was portrayed as an ambivalent 
person, lacking adequate moral courage, Clara was a person with 
considerable strength and dignity. Her sensitive nature was depicted in the 
charmful and tactful way in which she lent money to Obi. She showed 
genuine regards and attachment in their relationship. From her part, she did 
not even doubt that there could be any drawing of line between herself and 
Obi. So, she paid fifty pound to Obi to meet his need and asked him to return 
the overdraft to the bank manager which Obi had already taken without 
telling about his crises to Clara. So, when Obi went to meet Clara next time, 
she asked without an iota of doubt that Obi was not prepared to receive 
money from her: 
What did the bank manager say? '*^ 
On the part of Obi, he was very cold and calculative to a certain extent 
All the way from Ikoyi to Yaba he was thinking how best 
he could make her take the money back. He knew it was going 
to be difficult, if not impossible. But it was quite out of the 
question for him to take fifty pounds from her.'*^  
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Thus the failure of the relation were all of Obi's own making. His lack 
of trust in Clara showed his lack of confidence in himself. She was 
intelligent enough to comprehend in his casual way of expression as to what 
must have transpired between him and his parent although 
Obi had done his best to make the whole thing sound 
unimportant. Just a temporary set back and no more. Everything 
would work out nicely in the end. His mother's mind had been 
affected by her long illness but she would soon get over it. As 
for his father, he was as good as won over. "All we need do is 
lie quiet for a little while", he said.''^  
But she realized the untruth of the presentation of the crises and in a 
very cold and composed manner pulled out the engagement ring and handed 
it over to him. 
Although the love-affair of Obi and Clara itself deserves much 
attention in terms of education, yet Achebe remained equally committed to 
his mission of reconstructing African Society regarding his involvement 
towards the rebuilding of his African society. Madhusadan Prasad observes: 
Of all the African novelists, Chinua Achebe is decidedly the 
most distinguished and powerful novelist committed 
unswervingly to rehabilitating the modern Nigerian society as 
well as reordering the social values for general betterment. 
Achebe is a serious interpreter of the intrinsic cultural quality of 
his society that suffered the trauma of foreign colonization and 
imposition of an alien culture.'*^ 
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While depicting Nigeria's becoming, Acliebe has shown how the 
country has retained "some of the worst elements of the old . . . and some of 
the worst of the new are added"**^  in the society. Along with the other minor 
issues, the novel deals with the two most contemporary evils of Nigerian 
society. One is corruption in public life which, according to them, is the 
bonus of western culture, and the other is the caste taboo against Osus, 
which has been retained from the traditional Igbo society. 
The bribery was introduced in African society through the 
colonial/western machinery. The first mention of bribery is found in Things 
Fall Apart where the interpreter was paid 'much money' to alter the facts of 
a land case and again, when Umuofia was fined fifty couries more by the 
messenger. In the later phase of African society, which was depicted in 
Achebe's third novel, Arrow of God, the practice of bribery was widening its 
scope to encompass various public works like construction of roads. And in 
the present novel, which depicts the modern Nigeria, it was so rampant that 
from the first page to the last a series of bribes exchanged hands. In fact, 
Achebe's last three novels. No Longer at Ease, A Man of the People and 
Anthills of the Savannah can be taken as a comment on the socio-political 
situation of Nigeria and the plight of the masses at the hands of colonial and 
the neo-colonial forces of the western world. 
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While exploring the root cause of the mass corruption in Nigeria, 
Achebe has suggested that in Igbo society, man's progress was associated 
with material prosperity as was shown in the struggle of Okonkwo to build 
barns of corn and acquire titles as a sign of greatness. But western culture 
introduced different things as an index of greatness. It also offered material 
prosperity but did not complement it with spiritual values to check the evil 
fall out as Igbo society had done. In the traditional society, material 
prosperity was always synthesized with spiritual maturity. Hence, changing 
scenario calumniated in evil practices and corruption. G.D. Killam lays his 
finger on the malaise plaguing the society: 
The theme of corruption is the central theme of No 
Longer at Ease and corruption proceeds from the 
acquisitiveness which the forces of colonialism released in Igbo 
society. Corruption is the logical extension of acquisitiveness. 
The desire to acquire legitimate gain through trade is 
superseded by the desire to acquire money at any cost and 
through this, influence and power.^ ° 
Thus, the white man's government, installed in the so-called chaotic 
Africa to bring order and justice, soon introduced a practice that gradually 
disintegrated both the African society and the western colonial machinery. 
There is now a total collapse of values, and chaos was visible in each and 
every sphere of life. Achebe has shown how the natives developed 
unpatriotic feelings and a self-centered, materialistic approach towards life 
and society under an alien government: 
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"Have they given you a job yet?" The chairman asked 
Obi over the music. In Nigeria the government was 'they'. It 
had nothing to do with you or me. It was an alien institution and 
people's business was to get as much from it as they could 
without getting into trouble.^' 
Thus, there was no community life in Nigerian society any more, and 
individualism had enhanced the pace of social disintegration. The bond 
between the individual and his society had snapped. In the life of the Igbo 
community, society imposed checks and balances from outside, the 
spiritualism from inside, thus ensuring harmony and peaceful co-existence. 
But when the whiteman landed on what he called the 'dark continent' with 
the Bible in one hand and education in the other, 'the falcon could not hear 
the falconer'; and the entire structure of the society collapsed. Ulli Beier 
opines that the novel is: 
a comment on the modem situation in Nigeria (and even 
in Africa): on the plight of the westernized elite as well as on 
the human problems posed by the fast tempo of social change 
which causes a parallel instability in the spiritual framework-a 
picture of 'a world turned upside down'. 
The very opening chapter reveals the importance of the case tiiat Obi 
was fighting in court. It was not merely an individual who was being tried 
but it was someone of "education and brilliant promise." ^ ^ So, the adverse 
verdict pronounced by the white judge was also important for the Africans 
for it reflected their own failure, where the greatest potential bore no fruit. 
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But the novelist soon introduced the corrupt administrative system where 
some of the civil servants had given bribes "to obtain a doctor's certificate of 
illness for the day" *^  Thus the ultimate irony was of course that in order to 
watch the trial of a man won over by the system of bribes, the spectators 
had, in turn, bribed others in order to take medical leave for the day. 
Thus, accepting money in return for favours was normal practice at all 
levels of society from the custom officers who offered a reduction in tax if 
Obi did not go for a government bill to the officers in Senior Posts who 
decided scholarships for foreign universities. The practice of bribery had 
become almost naturalized: 
Had not a Minister of state said, albeit in an unguarded 
alcoholic moment, that the trouble was not in receiving bribes, 
but in failing to do the thing for which the bribe was given? ^^  
If Obi struggled to retain his honesty and jollity in the midst of 
corruption, he was also under pressure from his native society not to marry 
his beloved Clara as she was an osu. Thus Achebe was not a partisan who 
merely wanted to portray the helplessness of his society. He was concerned 
about its failings as well. The portrayal of the Igbo's irrational caste beliefs 
and taboos against one of their kin marrying an osu who merely bears a 
brand although she was equally educated and a sister Christian was brought 
out vividly. The forceful conclusion which he arrived at was that even after a 
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progressive modern education, when a young man fell in love with an osu 
girl. It was more likely that he would succumb to the social pressures and 
desert her. These Christians had chosen to forget that the 'osus' had been the 
first to convert exactly for the same reasons as ostracism. Even after so 
many decades nothing seemed to have changed. Achebe tried to portray the 
consequences of retaining the evils of the pre-Christian era. The evil once 
again disintegrated the society by throwing people like Obi on the horns of 
dilemma. Obi's humanism got a sharp blow from his society and got 
fragmented. He lost confidence in his vision, degenerated, and succumbed to 
corruption. Soon he found himself behind bar. 
The novel also explores the disparity between the whiteman's 
representation of Afi-ica and the African realities. The theme of the distortion 
and misrepresentation of Africa was also introduced in his first novel Things 
Fall Apart where he showed how the District Commissioner was unable to 
evaluate the African culture. In this novel, Mr. Green asserted: 
The African is corrupt through and through . . . . The fact 
that over countless centuries the African has been the victim of 
the worst climate in the world and of every imaginable disease. 
Hardly his fault. But he has been sapped mentally and 
physically. We have brought him western education. But what 
use is it to him? ^^  
In evaluating African people, Mr. Green professed to be fair and just. 
But he was not even aware of the realities existing in African societies. His 
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comment can be seen as the colonialists' strategy to undermine their 
subjects. Mr. Green uses words which had natural, factual and scientific 
connotations. He wanted to naturalise the so-called primitive culture of 
Africa with that of the African climate. In the nineteenth century, the empire 
builders used Darwin's theory of The Origin of Species (1959) to understand 
Africa; they stated that the African was a 'junior brother' as far as the 
development of the human race was concerned, and who lagged far behind. 
That is how the imperialists indoctrinated a sense of inferiority among the 
natives which was a pre-condition for the ruling of that society. It would 
affect the psyche of the natives, and they would soon accept the distorted 
version of their oppressors as true, and believe about their inferiority was 
something natural. Frantz Fanon suggested that the imperialists first 
evacuated the history of the natives and gave them a feeling that it was for 
their own good that they were ruling them. The consequence of such 
indoctrination led to a sense of self-denigration among the locals. In the 
essay "The Novelist as Teacher", Achebe has analyzed the problem and 
shown the consequence of such brutality. 
Today things have changed a lot; but it would be foolish 
to pretend that we have fully recovered from the traumatic 
effect our first confrontation with Europe. Three or four weeks 
ago my wife, who teaches English in a boy's school, asked a 
pupil why he wrote about winter when he meant the harmattan. 
He said the other boys would call him a bushman if he did such 
a thing! Now, you wouldn't have thought would you, that there 
was something shameful in your weather? But apparently we 
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do. How can this great blasphemy be purged? I think it is part 
of my business as a writer to teach that by that there is nothing 
disgraceful about the African weather, that the palm tree is a fit 
subject for poetry.^ ^ 
Achebe has tried in the novel to illustrate that Africans were not 
corrupt as the whiteman thought. It was the contact with Europe so foully 
afflicted them. While the upper class people those who were in the senior 
service generally struggle to maintain the European standard of life in 
accordance with the expectation of the colonized society, so they succumbed 
to corruption as was the case with obi. The masses became corrupt because 
they were alienated in a political system where they did not have any voice. 
The government was 'they' to them. Commenting on Mr. Green's analysis 
of Africans, Chaman Nahal says: 
There is an implied resentment of the supremacy of the white 
race... and we are made to see [in the novel] that it is the white 
man's machinery that has actually corrupted the black man.^ ^ 
But Achebe has classified in his series of novels that if it was the 
whiteman who had brought corruption to the natives, they had also accepted 
the evil instead of rejecting it as something evil. Achebe thus tried to protest 
against both those western and native forces. Chaman Nahal opines: 
The target of protest in the Nigerian novelist is two fold: the 
white man's civilization that has corrupted the blacks, and the 
blacks that have corrupted themselves^^ 
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The role played by the Umuofia Progressive Union was very 
important because it was basically oriented on African traditional values and 
Obi's conflict with the union was representative of the pressures which any 
young man, educated in a western university, would face in the situation 
portrayed. The Umuofia Progressive Union which was supposed to provide a 
social, cultural and financial umbrella to its members was falling apart 
because of the influence of western individualism which was penetrating 
into it and disturbing its harmony. When Obi was arrested, one member 
openly refused to cooperate with the union but the president himself went in 
for the service of a lawyer as: 
A kinsman in trouble had to be saved, not blamed; anger 
against a brother was felt in the flesh, not in the bone^° 
The dichotomy persisted throughout the novel and surfaced every now 
and them. On the one hand, the union elders prayed: 
We are strangers in this land. If good comes to it may we have 
our share, Amen but if bad comes let it go to the land who 
know what gods should be appeased Amen.^' 
On the other hand, when western culture delivered corruption to 
African society, they paid: 
I am against people reaping where they have not sown. 
But we have a saying that if you want to eat a toad you should 
look for a fat and juicy one. 
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"It is all lack of experience" said another man. "He 
should not have accepted the money himself ^^  
Thus, they did not learn lesson from their own tradition and religion. 
There was a great difference between the ideals and practice. Again, on the 
one hand, the Union elders wanted Obi to live like a European in order to 
raise their prestige and dignity on the other, they assailed him for not 
following their traditions and customs. They were unable to comprehend that 
these conflicting values could not be synthesized in one way. Prema Kumari 
Dharma elucidates this theme: 
Achebe shows how a young man, educated in western 
values, fails to cope with the needs of his community oriented 
native culture. For, the two worlds, the western and the 
Nigerian, are in opposition to each other. If the former lays 
emphasis on the development and satisfaction of an individual 
the latter demands that an individual strive for the welfare of 
the community. The features of kinship and collective good not 
only safeguard the individual's interests but also discourage 
him from getting into a confrontation with society. A man is not 
regarded as an isolated factor but an essential component of the 
community of the Nigerian culture. A conflict between the two 
is invincibly resolved in favour of the society to prevent any 
individual from becoming a non-conformist. ^^  
The dichotomy can also be found among the Christians. Obi's father 
Isaak Okonkwo believed that Christianity had lighted their way from 
darkness to the light of civilized life, but ironically it is he who fragmented 
and disturbed the smooth functioning of the society. His behaviour with the 
non-Christians was one of humiliation and embarrassment. On the one hand. 
214 
he talked of peace, on the other he frowned at the old man regarding 
ancestral control over thunder: 
Mr. Okonkwo told him that to believe such a thing was to 
chew the cud of foolishness. It was putting one's head into a 
cooking pot. 
"What Satan has accomplished in this world of ours is 
indeed great," he said. "For it is he alone that can put such 
abominable thought into men's stomachs". The old man waited 
patiently for him to finish.. .^"^  
The natives, the so called uncivilized and savage people, exhibited a 
better way of life. They not only tolerated the Christians but also respected 
their religion. When the eldest man Ogbuebi Odogwu asked for a kola nut, 
Isaac Okonkwo said: 
"This is a Christian house". 
"A Christian house where Kola nut is not eaten?" 
Sneered the man. 
"Kola-nut is eaten here," replied Okonkwo, "but not 
sacrificed to idols" 
"Who talked about sacrifice?... We shall break it in a 
Christian way," ^ ^ 
Thus, Christianity not only destroyed the beauty of Africa but also 
colonized the Africans psychologically. That can also be seen from the 
assertion of The Reverend Samuel Ikedi in a poem on the occasion of Obi's 
joumny to England: 
The people which sat in darkness 
215 
Saw a great light, 
And to them which sat in the region 
and shadow of death. 
To them did light spring up.^ ^ 
The disintegration and the degeneration of African culture was further 
depicted in the second visit of Obi to Umuafia. Achebe had depicted how the 
West had broken the entire fabric of African society and had suppressed its 
humanism. Once he commented: 
....What I think is the basic problem of a new African 
country like Nigeria is what you might call a 'crisis' in the soul. 
We have subjected ourselves too to this period during which we 
have accepted everything alien as good and practically 
everything local or native as inferior. I could give you 
illustrations of when I was growing up, the attitude of our 
parents, the Christian parents, to Nigerian dances, to Nigerian 
handicrafts: and the whole society during the period began to 
look down on itself. and this was a very bad thing: and 
we ... still haven't got over this period. 
Thus when Obi was taking rest in his own house a group of village 
dancers went to see him and danced for him as a sign of their love for him. 
They valued kinsmen over anything, but Christians on the contrary did not 
give any importance to such value. In the fictional world No Longer at Ease, 
Achebe depicted their purversive role in this regard: 
Later that evening a band of young women who had been 
making music at a funeral was passing by Okonkwo's house 
when they heard of Obi's return, and decided to go in and salute 
him. Obi's father was up in arms. He wanted to drive them 
away, but Obi persuaded him that they could do no harm. It was 
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ominous the way he gave in without a fight and went and shut 
himself up in his room. Obi's mother came out to the pieze and 
sat on a high chair by the window. She liked music even when 
it was heathen music...The leader of the song...sang a long 
recitative before the others joined in. They called it "The Song 
of the Heart" 
A letter came to me the other day. 
I said to Mosisi: 'Read my letter for me'. 
Mosisi said to me: 'I do not know how to read'. 
I went to Innocenti and asked him to read my letter. 
Innocenti said to me, 'I do not know how to read' 
I asked Simonu to read for me, Simonu said: 
'This is what the letter has asked me to tell you': 
He that has a brother must hold him to his heart, 
For a kinsman cannot be bought in the market. 
Neither is a brother bought with money, 
Is every one here? 
(Hele ee he ee he) 
Are you all here? 
(Hele eel he ee he 
The letter said 
That money cannot buy a kinsman, 
(Hele lee he ee he) 
That he who has brothers 
Has more than riches can buy 
(Hele lee he ee he). ^^  
Thus, in Africa, if they did not know how to read and write, they did 
not lack any humanism and brotherhood. The pre-colonial society had that 
civilized values even without any script culture. Obi's father with all his 
praise for written letter which is a thing of the whitemen lacked that 
humanism when he obstinately looked down upon all heathen things. In this 
respect, Ernest N. Emenyonu noted: 
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In his second novel, No Longer at Ease published in the 
year of Nigerian independence (1960), Chinua Achebe pursues 
this theme of the disintegration of the traditional society as a 
result of the external forces imposed on the system by the 
whiteman. The hero of the novel. Obi, returns home after his 
education in England. He is appalled at the corruption and 
distorted values of his society. He idealistically (owing...to 
brain-washing in the whiteman's land) vows to change things 
and purge his society of its anomalies and maladies. ^^  
Achebe further focused on that degeneration in his exploration of 
Lagos life and society in the second chapter of the novel. In the chapter, 
Lagos has been described from different perspectives. Obi got his first 
impression of Lagos from a soldier, who had a very superficial 
understanding of the city. Achebe suggested that ordinary people were 
generally blinded by the external glitterings and comforts. They were unable 
to see the realities existing there. So, the soldier's description was merely a 
superficial one. He was colonized by the outward, material culture of the 
white man, ignoring the nature of his moral standards and value system. 
Obi's second impression of Lagos was from personal experience. He 
went to England via Lagos. He formed biased religious opinion on grounds 
of that it was a sinful state and the people had a degenerated morality. Sex 
had become common place as a virgin "is very rare here"^°. The lives and 
thoughts of people revolved round dancing, political meetings, and cinema. 
Those values had become the new norms of greatness and standard. After 
four years of study in England, Obi looked at the city in a new light; he 
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discovered the other realities of the city. Besides a car, electric lights and 
brightly dressed girls, there existed some formidable slums. He experienced 
the stink of a rotting dog which had been killed by a car to bring good luck 
to the driver. This was symboilic of the fact that though the Nigerians were 
moving towards modernity and western culture, they were still superstitious 
in such an inhuman and brutal way. They also held the view that if anyone 
killed a duck, he would face danger as the driver of Obi informed him: 
Dog bring good luck for new car. But duck be different. If you 
kill duck you go get accident or kill man. '^ 
The scene where a boy derided the night soilman showed that the 
African social set up had collapsed and there was no more any sense of class 
structure. Achebe presented this degenerated social condition in a sad but 
humorous voice as if to say sarcastically there is nothing degenerated about 
it in the present day society: 
On the other side of the road a little boy wrapped in a 
cloth was selling been cakes or akara under a lamp post. His 
bowl of akara was lying in the dust and he seemed half asleep. 
But he really was not, for as soon as the night soilman passed 
swinging his broom and hurricane lamp and trailing clouds of 
putrefaction the boy quickly sprang to his feet and began 
calling him names. The man made for him with his broom but 
the boy was already in flight, his bowl of akara on his head. The 
man grinding maize burst into laughter, and the woman joined 
in.'^ 
In the traditional African society, younger people used to show 
reverence to the elders but that was a thing of the past. The poem written by 
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Obi in England about Nigerian life offered yet anotlier contrast. He showed 
that Nigerian life was close to Nature and the Earth. Their body responded 
the rhythm of Nature and there was a deep and soothing communion 
between them which was missing in the life of Lagos. 
While making a comparative study between the Igbo and English 
cultures in Lagos, Achebe used rhetorics to suggest the vitality of African 
culture before the British one. Thus Obi's journey from Lagos, the abode of 
the Nigerians, to Ikoy, the abode of primarily the whites, had both literal and 
allegorical significance: 
Going from the Lagos mainland to Ikoyi on a Saturday 
night was like going from a bazaar to a funeral. And the vast 
Lagos cemetery which separated the two places helped to 
deepen this feeling. For all its luxurious bungalows and flats 
and its extensive greenery. Ikoyi was like a graveyard. It had no 
corporate life—at any rate for those Africans who lived there. 
They had not always lived there, of course. It was once a 
European reserve. But things had changed, and some Africans 
in 'European posts' had been given houses in Ikoyi. Obi 
Okonkwo, for example lived there, and as he drove from Lagos 
to his flat he was struck again by these two cites in one. It 
always reminded him of twin kernels separated by a thin wall in 
a palm nut shell. Sometimes one kernel was shiny-black and 
alive, the other powdery-white and dead. ^^  
While analyzing the passage, Philip Rogers stated: 
Achebe's reversal of Conrad's imagery of light and 
darkness is most clearly seen in his contrasting of Lagos, the 
black city, with Ikoyi, its white (senior service) suburb; here 
darkness is associated with community, fertility, and life— 
whiteness with isolation, sterility, and death...The two halves 
of the palm kernel perfectly represent the two halves of Obi's 
divided life; it is his misfortune that the direction in which he is 
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traveling, both in this quotation and in his life, is from the 
fertile black seed to the sterile white one/"* 
Thus, Achebe tried to change the meanings of the images like 'black' 
and 'white'. His struggle to accept 'black' as their identity and assert its true 
meaning and aesthatics was clearly visible. In this respect Achebe was doing 
what Leopold Sedar Senghor said about Africa's cultural regeneration: 
For us, it was not a question of metaphysics, but of a life to live, 
and ethics to create, and communities to save. We tried to 
answer that question. In the end, our answer was Negritude. ^^  
In fact, Chinua Achebe himself declared the possibility of asserting 
their black aesthetics to restore their lost dignity and humanism: 
Here then is an adequate revolution for me to espouse-to 
help my society regain belief in itself and put away the 
complexes of the years of denigration and self 
abasement... once we are up we shall not need any of them any 
more. But for the moment it is in the nature of the things that 
we may need to counter racism with what Jean-Paul Sartre has 
called and anti racist racism, to announce not just that we are as 
good as the next man but that we are much better. 
Achebe depicted society in minute detail to show the pathetic 
condition of the culturally denigrated people of Nigeria. At the reception 
meeting of the Umuofia Progressive Union, every body was wearing an 
' Agbada' or European suit. After the reception of Obi, Joseph took him to 
'Palm Grove' a hotel belonging to a white person. As if to underscore the 
psyche of the metamorphosed 'been-tos' Achebe used the image of insects 
attached to light only to lose their lives. It had sinister implications: 
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They sat at one of the empty tables at the comer and then 
noticed that they were directly under a ceiling fan and moved to 
another table. Soft light came from large globes around which 
insects danced furiously. Perhaps they did not notice that each 
globe carried a large number of bodies which, like themselves, 
had danced once upon a time. Or if they noticed they did not 
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care. 
The setting was a western hotel in Lagos. It was metaphorically 
Nigeria itself. There were two ways of life in Nigeria, one traditional, and 
the other western. The traditional life had vitality, peace and satisfaction but 
it had little material prosperity as its 'table' was empty; however, Joy of life 
was there even without the proper support of worldly things and external 
glitterings. According to the image, the natives were directly under the fan 
but not much artificial light of the 'globe' was there. They were also in a 
corner of the world, untouched by the complexities of life and unaware 
about what was going on around the world. That was where Obi and Joseph 
sat at first, but soon they moved to another table from where they could look 
at what was going on in the world outside. They were now in the light of a 
large globe. That implied they were on the threshold of western culture 
which was giving light to the various countries of the world like various 
'globes' were lighting the hotel. Achebe was hence metaphorically 
explaining what happened to those who came blindly to contact with western 
culture. Just like the insects that first danced furiously and blindly round the 
globes of light and then died because in their careless frenzy they came into 
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too close a contact with the bulb. Thus the indigenous people were in danger 
of losing not only their perspective but also their life itself Achebe was 
subtly exploring the consequences of blind acceptance of western ways of 
life. He seemed to suggest that the new generation had failed to notice such 
an occurrence even though it was taking place before them. Had they even 
seen it, they would not have paid much attention to it. They were enamoured 
by its brightness, external glitterings and material success, and were 
imbibing the culture without knowing that it would totally bum them. It 
looked fascinating and was entering from outside, but no one knew its bitter 
realities. Obi's acceptance of that culture would have the same devastating 
consequences and spell doom for him. 
A character-delineation of the Manageress of the hotel was suggestive 
of some of the larger issues of life. She was an old woman, nearly seventy, 
but very active in her sphere of life. Achebe compared her to a machine: 
She went to a seat in the corner and sank in, groaning and 
creaking like old machinery gone rusty from standing in the 
rain. ''^ 
The image of a machine was suggestive of lifeless function. That there 
was no inherent vitality or joy of life, but its function could deserve adequate 
appreciation. T.S. Eliot had satirized such a mechanical life in his famous 
poem "The Love Song of J. Alfred Prufrock". 
I have measured out my life with coffee spoons. ^^  
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The conversation between Obi and Joseph regarding Obi's staying in 
Lagos had an educative role for those who believed that western culture had 
delivered the Africans into freedom from their society. When Obi suggested 
staying with Joseph: 
Joseph was amazed, but also very pleased. He tried to 
raise another objection, but it was clear his heart was not in it, 
"What will the people of other towns say when they hear that a 
son of Umuofia returned from England and shared a room in 
Obalende? 
"let them say what they like" 
They ate in silence for a short while and then Obi said: 
Our people have along way to go" °^ 
Joseph's reasoning was a clear example of the narrow and perverted 
notion of modernism. They evaluated people according to the new 
parameters. In Things Fall Apart Osus had become the victim of such 
ostracism as Joseph and the elders of the Umuofia Progressive Union were 
facing in a modern setting; when Mr. Kiaga, the missionary, asked the other 
converts to receive the osus among them, one of the converts said: 
You do not understand, what will the heathen say of us 
when they hear that we receive osu into our midst? They will 
laugh" 
Let them laugh, said Mr. Kiaga ^ ' 
Joseph's payment of the bride-price was yet another example of the 
evil custom that the natives have retained and the foreign government was 
unable to check as the law was imposed from outside. It did not actually 
work as Joseph said: 
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It pushed up the price, that's all. ^^  
Chrisonher was a friend of Obi who had done his graduation in 
Economics from the London School of Economics. His character was a 
glaring example of how an African had taken the evils of both the western 
and native cultures. It was the tragedy of Nigeria. Christiopher seemed to be 
educated in western civilization but it was only in flirting with innumerable 
girls and having illicit relations with them. He did not hold the philosophy 
and values which Obi brought from western culture. In spite of modernity 
and urbanism, he could not expel the caste distinctions from his mind and 
asked Obi not to marry Clara, an osu. Instead of helping him to reconstruct 
the society and usher in a new social order, he wanted to pull him back. 
Thus, the educated urban elite thought only of themselves and wanted to 
have the materialistic and profitable things of both worlds. They did not 
think in terms of clan, community and society regarding various issues; the 
West had failed to instill into them the concept of the phenomenon of the 
greatest good to all. 
In the traditional Ibo society, there had been titles which had to be 
preserved in all dignity, even at the cost of much sacrifice: a titled men could 
not tap palm-wine from the tree. So, in the modem society, if one wanted to 
maintain status, one would have to fiilfil all the norms of the society (the 
way Obi tried and failed). And for it, one would have to sacrifice a lot of 
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things like maintaining an expansive life at any cost. There was hence a 
parallel between the titled men of the traitional society and the elite class of 
the western culture. Both went through the same crisis in dealing with life in 
their respective societies. Thus, in the novel, Achebe treated various socio-
economic themes, particularly corruption and the caste system in a detached 
and unemotional manner. He desired to educate his people by sensitizing 
them to the problems of their society. He tried to analyse rather than preach 
and left the issues unresolved for the readers to ponder over. 
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CHAPTER-V 
A MAN OF THE PEOPLE 
Chinua Achebe's fourth novel A Man of the People was published in 
1966 and was set in an unnamed African state. Thus its fictional selling 
universalized its satirical themes to cover not only post independent Nigciiii 
but also most Africa countries. In this novel Achebe exposed the double 
standards of the political leaders who, on the one hand, praised demoeraex 
and cultural nationalism; on the other, bullied and exploited their people. At 
the same time Achebe was ^Iso disenchanted at the cynical and skcplieal 
attitude of the masses to that unabashed misuse of power. Thus the aim of 
this novel was different from his previous three novels. Achebe himself 
stated: 
We started off—and this was necessary—showing thai 
there was something here -a civilization, a religion, a history. 
Then we had to move on to the era of independence. Having 
fought with the nationalist movements and been on the side of 
the politicians I realized after independence that they and I were 
now on different sides, because they were not doing what we 
had agreed they should do. I found myself on the side of the 
people against their leaders. ' 
The novel was, thus, a satirical farce about corrupt politicians. I ho 
author also emphatically exposed the corrupting power of privilege and ihc 
cynicism of the common people. In a critical work he discussed the 
degenerated condition of post-independent Nigeria against which he sel ihc 
novel. 
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Within six years of independence Nigeria was a cesspool 
of corruption and misrule. Public servant helped themselves 
freely to the nation's wealth. A certain professor has recently 
described the government of many African countries as a 
Weptocracy. Nigeria could certainly be called that. Elections 
were blatantly rigged. (One British weekly captioned its story 
of a Nigerian election NIGERRIMANDERING). The national 
census was outrageously stage-managed; judges and 
magistrates were manipulated by politicians in power. The 
politicians themselves were manipulated and corrupted by 
foreign business interests. This was the situation in which I 
wrote A Man of the People} 
Thus, the situation presented in this novel was contemporary and it 
was seen from close quarters. Possibly Achebe was aware of the limitations 
of the situation which affected the objectivity of any work of art, related to 
contemporary events. He, therefore, portrayed the scene as a first person 
narration from the point of view of his major character Odili Samalu, the 
school teacher. Through him he exposed and satirized various institutions, 
politicians and the people of his country in general. Thus, in the novel, 
Achebe did not re-capture the past for validity of its heritage but criticized 
the existing society for not following its inherited ideals. While explaining 
the function of the writers in post independent and post colonial African 
countries, Kolawole Oqungbesan explained Chinua Achebe's point of view: 
The writer's role as a social critic is a logical sequence to 
his role as a teacher. Having repaired the foundations of his 
society by establishing the validity of African traditions, the 
writer can now afford to take an unflinching look at his society 
and its shortcoming. However, the writer's role as a social critic 
is higher than his role as a teacher, since it can go beyond the 
requirements of the moment.^  
232 
Thus, Achebe in the novel played more than one role. He defended 
African culture and tradition against the distortion of the Europeans; he 
fought for the justification and regeneration of his cultural heritage as he 
stated: 
.. .owing to the peculiar nature of our situation it would be futile 
to try and take off before we have repaired our foundations. We 
must first set the scene which is authentically African; then 
what follows will be meaningful and deep. 
He again fought against those corrupt politicians and people who had 
made perverted use of culture and tradition; at the same time, he advocated 
the acceptance of the good aspects of Western culture. But the general tone 
of the novel remained satirical and ironical. Referring to this Ngugi Wa 
Thiong'o stated: 
Now, in the new novel (A Man of the People), the teacher 
talks to his pupils, directly. He has lost patience. He retains 
self-control in that he does not let anger drive him into 
incoherent rage and wild lashing. Instead he takes his satirical 
whip and raps his pupils—^with anger, of course, sometimes 
with pathos verging on tears, but often with bitterness, though 
this is hardly discernible because below it flows compassion 
and a zest for life. His pupils are—or ought to be disturbed. For 
in A Man of the People the teachers accuses them all of 
complicity in the corruption that has beset our society. Your 
indifference and cynicism has given birth to and nurtured Chief 
Nanga, he says. ^ 
Chinua Achebe's struggle to rescue his society from the prison of corrupt 
politicians was clearly visible in the novel. When Firoza Jussawalla asked 
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Achebe about the role of a writer in sucli a postcolonial crisis in Africa, 
Acliebe stated: 
I think our job is to agitate all our minds so that we can all start 
worrying about it together. ^ 
Achebe's attempts to agitate all segments of society was evident 
throughout the novel. Achebe's function as a social critic and teacher in the 
novel was so true to the society that its fictional prediction came true; the 
government in Nigeria was overthrown in 1966 by a military coup. 
Regarding his function as a critic of African society, he stated: 
Perhaps what I write is applied art as distinct from pure. 
But who cares? Art is important but so is education of the kind I 
have in mind. And I do not see that the two need to be mutually 
exclusive. 
Achebe has achieved this function of a social critic through the use of 
irony and satire in the novel. In the very first paragraph of the novel, Odili 
Samalu, the first person narrator, was ironically saying that the story he was 
going to tell was of Chief the Honourable M.A. Nanga, a man of the people: 
I have to admit this from the outset or else the story I am 
going to tell will make no sense. ^ 
The contrasting reality was that M.A. Nanga was a corrupt, 
hypocritical and selfish politician and the masses were ignorant of the fact. 
So the story of the novel was the gradual unfolding of his shrewd nature in 
the different facets of his service. Along with that Achebe commented on the 
cynical nature of the people who were not prepared to undertake the larger 
responsibilities for the building of their newly created nation. Achebc also 
commented on the narrator himself in a detached manner by leaving him ai a 
distant place telling us the story. Thus, from Odili's own comments and 
experiences the readers not only learn about the chaos of the nation but also 
about the narrator himself. Achebe succeeded in the dual purpose through 
his mastery of the English language. 
Odili's rc-capitulation of the political events of 1960 when Ihc Prime 
Minister sacked two-thirds of his western educated cabinet ministers from 
the government showed how the country took a new turn in its political life, 
and people who had no vision or patriotic zeal for the reformation rcquiicci 
were at the helm of affairs involved in reformation and nation building. They 
regarded politics as a "dirty game" '^  for their own vested interests. So, when 
the western educated intellectuals were sacked from the government, M.Ps 
like M.A. Nanga, who had only passed standard six, grabbed the vacant 
seats and started exploiting the country, its tradition and culture for a sclllsh 
end. The consequence was the perversion, distortion and destruction ot 
democracy. The educated elite were disenchanted and concerned about the 
future of the country because corruption, mindless violence and politieal 
opportunism were rampant. Odili Samalu was one of those disillusioned 
citizens who was exploring the nation's progress in the novel: 
In 1960, something disgraceful happened in the Party and 1 was 
completely disillusioned. '" 
Odili's immediate perception of tlie society was ironic. He contrasted 
the past witii the present, ideal with the real, and individual with the socicl\ 
and tradition for a better effect. He himself learnt about the functioning of 
the existing society. Readers became equally involved in his exploration ol" 
realities in the disillusioned environment of the nation. On and off, he tried 
to educate the masses regarding the state of affairs of the nation but he knew 
that people were so cynical that they would not heed his suggestion: 
Here were silly, ignorant villagers dancing themselves 
lame and waiting to blow off their gunpowder in honour of one 
of those who had started the country off down the slopes of 
inflation. I wished for a miracle, for a voice of thunder, to hush 
this ridiculous festival and tell the poor contemptible people 
one or two truths. But of course it would be quite useless. They 
were not only ignorant but cynical. Tell them that this man had 
used his position to enrich himself and they would ask you as 
my father did if you thought that a sensible man would spit out 
the juicy morsel that good fortune placed in his mouth. '' 
Thus Odili was not only a participant but also a critical observer. I le 
tried to understand where and how the counti7 had gone wrong. Soon he 
realized that the western educated people had been alienated from ihc 
common people which led the half-educated men like M.A. Nanga to thrive 
on politics. Odili stated: 
Somehow I found myself admiring the man (M.A. 
Nanga) for his lack of modesty. For what is modesty but 
inverted pride? We all think we are first class people. Modesty 
forbids us from saying so ourselves though, presumably, nol 
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from wanting to hear it from other. Perhaps it was their 
impatience with this kind of hypocrisy that made men lilce 
Nanga successful politicians while starry-eyed idealists strove 
vaingloriously to bring into politics niceties and delicate 
refinements that belonged elsewhere. 
Thus, Achebe's call for the elite and educated people for active 
participation in building the nation was visible from the very beginning of 
the novel. Although Chief Nanga asserted that "standard six in those days is 
more than Cambridge today" ' \ Achebe soon introduced Odili's house boy, 
Peter, who had the same standard six education: 
He (Peter) had his standard six certificate which two or 
three years before could have got him a job as a messenger in 
an office or even a teacher in an elementary school. But today 
there simply are not any jobs for his kind of person any more 
and he was lucky to be a sort of house keeper to me for one 
pound a month, including, of course, free board and lodging. ' 
If Peter had no government job with standard six education, ironically 
most of the cabinet ministers of the government of the country were left with 
people of Peter's education, for example. Chief Nanga. Both Peter and Chief 
Nanga had the same taste regarding books. Neither of them had a sense of 
responsibility or vision to understand things in broader perspectives; 
referring to Chief Nanga, Odili's friend and a teacher of Anata Grammar 
School, Andrew said: 
Just think of such a cultureless man going abroad and 
calling himself Minister of Culture. Ridiculous. '^  
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Odili did not like the books read by his servant, Peter, or by Chief Nanga. 
He once found some "very dubious kind"'^ of Hterature with Peter called 
How to Solve the Fair Sex; in Chief Nanga's library too books were not 
quite to his taste: 
...the Minister's library turned out to be not quite to my 
taste. There was a decorative set of an American Encyclopedia, 
there was she by Rider Haggard....That was all really except 
for a few odds and ends like Speeches: How to make Them. '^  
Chief Nanga, in order to hold his constituency, instigated his people 
against other tribes, and breaks the fabric of nationalism if it existed at all. 
He encouraged that fragmentation which would enable him to retain his seat 
of power without any problem. He suggested: 
We should not leave everything to the highland tribes. 
My secretary is from there; our people must press for their fair 
share of the national cake. 
Achebe here diagnosed the reason why Nigeria's unity and 
nationalism was being threatened time and again. It was a historical fact that 
the country always tended to be in tension. J.D. Anderson noted this 
phenomenon of Nigeria in his famous book West Africa and East Africa in 
the Nineteenth and Twentieth Centuries: 
Independent Nigeria had a population of 50 
million...unfortunately the Eastern Ibo, Western Yoruba and 
Northern Housa groups had not really been forged into one 
state, and after 1960 the history of Nigeria was the story of the 
tensions between these great peoples. ^ 
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However, in the context of the text, some critics have suggested that 
this national calce apparently belonged to none. The degree of the violation 
of rules and regulations in distributing the natiorfs wealth equally for the 
welfare of the common people was visible in the imagery. There was no 
sense of social cooperation or social justice. It was a regime which Achebe 
described at the end of the novel, "as you chop, me self I chop, palaver 
finish". °^ 
Achebe's depiction of the African society in transition was evident in 
the novel. That Africa was not yet well equipped to handle European things 
can be seen from the accident that Mr. Nwege survived: 
He (Mr. Nwege) had an old rickety bicycle of the kind 
the villagers gave the onomatopoeic name of anikilija. Needless 
to say the brakes were very faulty. One day as he was crossing 
down a steep slope that led to a narrow bridge at the bottom of 
the hill he saw a lorry—an unusual phenomenon in those 
days—coming down the opposite slope. It looked like a head-
on meeting on the bridge. In his extremity Mr. Nwege had 
raised his voice and cried to passing pedestrians: In the name of 
God push me down! Apparently nobody did, and so he added 
an inducement: Push me down and my threepence is yours. 
Africa was at a loss to accept the technological aspects of western 
culture, and Mr. Nwege's imbalanced condition may be the condition of the 
Africans at the threshold of Western culture. Achebe, in a satirical mood, 
suggested that Africa was losing its spiritual orientation and accepting the 
material values. That might be the reason why Mr. Nwege's call for help in 
the name of God was not heeded and he immediately switched on to material 
values by offering his 'three pence'. Thus, Africa was taking lime to aclopi 
itself and to build a bridge between the native and western cultures but al ihc 
cost of its own traditions and spiritualism. While retaining an eye on 
reasserting the spiritual values of the past, one should go ahead to make a 
better environment to build a healthy state. However that bridge could noi be 
trusted to pseudo Africans like Chief Nanga and his colleagues. Achebc 
exposed their hypocrisy in the course of the action of the story. On the one 
hand they advocated Africanness, on the other they exploited African 
traditions for their vested interests and they themselves aped the West. I he 
Daily Chronicle, an official organ of the People's Organization Par[\. 
published an editorial: 
Let us now and for all time extract from our body politic 
as a dentist extracts a stinking tooth all those decadent stooges 
versed in text book economics and aping the white man's 
mannerisms and way of speaking. We are proud to be Africans. 
Our true leaders are not those intoxicated with their Oxford, 
Cambridge or Harvard degrees but those who speak the 
language of the people. Away with the damnable and expensive 
university education which only alienates an African from his 
rich and ancient culture and puts him above his people. T ) 
The Prime Minister declared: 
From today we must watch and guard our hard-won 
freedom jealously. Never again must we entrust our destiny and 
the destiny of Africa to the hybrid class of western educated 
and snobbish intellectuals who will not hesitate to sell their 
mothers for a mess of pottage...^'' 
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From the beginning of tlie novel, it was evident that the government 
was working against the interests of the nation. Ministers were imbibing 
western culture and working for their own interests. They were imitating 
their white masters. Chief Nanga, for example, managed a degree: 
They are going to give me doctorate degree, he announced 
proudly, 'Doctor of laws, LLD'. '^* 
Odili analysed chief Nanga's hypocritical stand on education, which meant 
degrees only: 
In 1948, Mr. Nanga could admit, albeit lightheartedly, to 
a certain secret yearning for higher education; in 1964 he was 
valiantly proving that a man like him was better without it. Of 
course he had not altogether persuaded himself, or else he 
would not have shown such excitement over the LLD arranged 
for him from some small back street college. 
Thus, Chief Nanga and his government were looking for western 
cultural norms and degrees to create an impression on the people. Neither of 
them was concerned about spiritualism which would have checked their 
corruption: 
Ibo society has always been materialistic. This may sound 
strange because Ibo life had at the same time a strong spiritual 
dimension—controlled by gods, ancestors, personal spirits or 
chi and magic—^Today we have kept the materialism and 
thrown away the spirituality which should keep it in check. ^^  
But they wear religious masks before the public. When Mrs. John said to 
Odili: 
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I see say you na good boy. Make you no gree am spoil 
you. Me I no de for dis bed-room and bath-room business- o. 
As you see dis man (Chief Nanga) so, na wicked soul.... 
Chief Nanga soon protested at his being unmasked: 
Eleanor, why you wan disgrace me and spoil my name so 
for public for nothing sake. Wetin I do you? Everybody here 
Sabi say me na good Christian. ^^  
The corruption that they had let loose in the country had driven the 
educated and cultured people like Odili out of the civil Service. In fact 
intellectuals did not have any scope for survival. Odili commented: 
A common saying in the country after independence was 
that it did not matter what you knew but who you knew. And, 
believe me, it was no idle talk. For a person like me who simply 
could not stoop to lick any Big Man's boots it created a big 
problem. In fact one reason why I took this teaching job in a 
bush, private school instead of a smart civil service job in the 
city with car, free housing, etc. was to give myself a certain 
amount of autonomy. ^^  
Achebe again depicted how Africa came into contact with corruption 
under Western influences. Odili's father had been an interpreter in the 
colonial African period: 
My father was a District Interpreter, In those days when 
no one understood as much as 'come' in the whiteman's 
language, the District Officer was like the supreme Deity, and 
the interpreter the principal minor god who carried prayers and 
sacrifice to Him. Every sensible supplicant knew that the lesser 
god must first be wooed and put in a sweet frame of mind 
before he could undertake to intercede with the owner of the 
sky.'' 
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The same state of affairs had been portrayed in Things Fall Apart. The 
whitemen said that he had brought education and civilization to Africa and 
rescued the native from their so called fearful and chaotic life of superstition. 
But in reality, what they had brought was a mere substitute for the other. In 
the western political system the colonial or the neo-colonial rulers ruled 
mercilessly and their collaborators gained them in subjugating natives and 
now the natives live under the constant threats from their rulers: 
So, interpreters in those days were powerful, very rich, widely 
known and hated. Wherever the D.O's power was felt—and 
that meant everywhere—the interpreters name was held in fear 
and trembling. •'' 
In the pre-colonial society, people used to offer prayers with Kola nuts 
to the smaller deities to reach the supreme God, but in the modem times 
people bribed their corrupt leaders to get their work done. Thus a 
degeneration in the spiritual dimension of life and the society had come 
taken place. 
As a politician Chief Nanga advocated the decolonization of Africa in 
the sphere of language and culture, but in his own life and family, he not 
only blindly followed European ways but also was proud of them. Besides 
borrowing university degrees for himself, he sent his children to study in 
English schools. Odili stated: 
Mr. Nanga always spoke English or pidgin; his children, 
whom I discovered went to expensive private schools run by 
European ladies spoke impeccable English, but Mrs. Nanga 
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stuck to our language—with the odd English word thrown in 
now and again. ^ 
Thus, neither Chief Nanga nor his ministerial colleagues practiced 
what they preached. The Coffee-poisoning episode of Simon Koko unfolded 
their hypocrisy further. Though all the patriots of the country were urged to 
use the products of Our Home Made Stuff (OHMS) for the economic 
emancipation of the country, the ministers themselves did not even taste the 
stuff. That was the reason why Chief Koko felt himself being poisoned after 
one of the coffee made of OHMS. From the conversation that took place 
between Chief Nanga and Chief Koko, after the farcical episode of coffee 
poisoning, the readers realize that the politicians even kill their political 
opponents. Although at present, Chief Koko's habit of killing of his political 
opponents was vague and veiled in the rhetorical question of Chief Nanga: 
Nonsense! Why I go fear? 
I kill person? " 
However, at the next election. Max, his opponent, had been killed by 
the thugs of Chief Koko. When Chief Koko suspected that he has been 
poisoned. Chief Nanga, being himself guilty of the same corruption and 
thruggery, felt threatened. Odili suggested: 
When one slave sees another cast into a shallow grave he 
should know that when the time comes he will go the same 
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way. 
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While exploring the degenerated political activities at Chief Nanga's 
house, Odili found that the problem could be solved if the politicians were 
replaced. He stated the corrupting influence of privilege: 
A man who has just come in from the rain and dried his 
body and put on dry clothes is more reluctant to go out again 
then another who has been indoors all the time...We had all 
been in the rain together until yesterday. Then a handful of us— 
the smart and the lucky and hardly ever the best—had 
scrambled for the one shelter our former rulers left, and had 
taken it over and barricaded themselves in. And from within 
they sought to persuade the rest through numerous 
loudspeakers, that the first phase of the struggle had been won 
and that the extension of our house was even more important 
and called for new and original tactics; it required that all 
argument should cease and the whole people speak with one 
voice and that anymore dissent and argument outside the door 
of the shelter would subvert and bring down the whole house. ^^ 
Odili's exploration of the hopes and impediments of his nation had 
also intensified from his close observation of the fimctioning of the 
government at the house of Chief Nanga. He stated: 
My host was one of those people around whom things 
were always happening I must always remain gratefijl to him 
for the insight I got into the affairs of our country during my 
brief stay in his house. From the day a few years before when I 
had left Parliament depressed and aggrieved, I had felt, like so 
many other educated citizens of our country, that things were 
going seriously wrong without being able to say just how. We 
complained about our country's lack of dynamism and 
abdication of the leadership to which it was entitled in the 
continent, or so we thought. We listened to whispers of 
scandalous deals in high places—sometimes involving sums of 
money that I for one did not believe existed in the country. But 
there was really no hard kernel of fact to get one's teeth into. 
But sitting at Chief Nanga's feet, I received enlightenment; 
many things began to crystallize out of the mist—some of the 
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emergent fonns were not nearly as ugly as I had suspected but 
many seemed much worse. ^^ 
Besides this fictional depiction, Achebe, in an interview with Robert 
Serumaga, discussed the deteriorated condition of post-independent Nigeria 
and explored solutions: 
A Man of the People is a rather serious indictment if you 
like—on post-independence Africa. But I do not despair 
because I think this is a necessary stage in our growth... If you 
take the example of Nigeria, which is the place I know best, 
things had got to such a point politically that there was no other 
answer—no way you could resolve this impasse politically. The 
political machine had been so abused that whichever way you 
pressed it, it produced the same results; and therefore another 
force had to come in. Now when I was writing A Man of the 
People it was not clear to me that this was going to be 
necessarily military intervention. It could easily have been civil 
war, which in fact it very nearly was in Nigeria. ^^  
Perhaps Achebe's suggestion of Civil War could be sensed in Odili's 
"nightly war on rats". ^^ The entire story of the killing of the rats by leaving 
the small ones for the future could be interpreted allegorically to mean that 
in such corrupt political system, all the corrupt big guns must be mercilessly 
punished, by leaving their subordinate workers, in order to gave the nation's 
wealth from falling into their hands. Along with the treatment of the 
corruption in political life of Nigeria, Achebe has also dealt with the colonial 
themes throughout the novel. In this respect, N. Rama Devi identified 
Achebe's function as a writer in the novel: 
A Man of the Peop/e... depicts the post-colonial situation 
in a modem African state which is on its way to sever its ties 
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with the traditional past. In this novel, Achebe exposes the 
inadequacies in a society which is losing its traditional 
moorings and also the opportunistic tendencies of the local, 
newly emerging politicians. Achebe takes a strongly satirical 
stand to show how the local traditions and customs are 
exploited by these politicians to meet their selfish needs. 
Achebe, here, is dealing with a country that has entered the age 
of the isolated individual confronting a mechanical 
administration. ''^  
Rejecting traditional values, Nigerians adopted the mechanical way of 
life where there was no vitality inside the glamorous show. They had not 
only lost their spiritual experience in each and every sphere of life, but 
instead they had also developed a mentality which was alien to the culturally 
denigrated people. In 1968 Achebe stated: 
Our prose writers were, naturally, concerned with the same 
basic issues, but on the whole adopted a more conciliatory 
tone—no violent accusations of murder and rape. The attitude 
of the writer seemed to be that once a good case had been made 
for his people's culture and institutions, the rest could be left to 
the good sense of the reader. A common criticism of this genre 
of African protest writing is that it was addressed to Europeans. 
This is mostly true and I do not see how it could have been 
otherwise. After all it was Europe which introduced into Africa 
the problems which the writer was attempting to solve. But it 
was not entirely true that these writings were addressed solely 
to the European reader. The writer was also trying to restore to 
his people a good opinion of themselves because their 
association with Europe had visibly undermined their self-
confidence. Dr. Emmanuel Obiechina is right when he sees in 
West African Writings '...a purpose, implicit or explicit, to 
correct the distortions of the West African culture, to recreate 
the past in the present in order to educate the West African 
reader and give him confidence in his cultural heritage, and also 
in order to enlighten the foreign reader and help him get rid of 
the false impressions about the West African culture acquired 
from centuries of cultural misrepresentation. '^^ 
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Achebe tried to correct some of the misconceptions held by 
foreigners. He wanted to prove that Africa had her own distinctive culture 
and aesthetics which outsiders would not be able to perceive easily. In the 
novel, Odili narrated how an Old District Officer was surprised at the 
apparent ignorance of his father about the number of his children: 
I know some foreigners think we are funny with figures...until 
he (the District Officer) was constrained to ask my father how 
many children he had. 
"About fifteen", said my father. 
"About? Surely you must know". 
My father grinned and talked about other things. Of course he 
knew how many children he had but people do not go counting 
their children as they do animals or yams. 
The traumatic experience that Africa went through at the hands of 
Europe during the period of colonization still dominated the post-colonial 
African countries. People lived in a colonial socio-cultural environment even 
after their political independence. In the political sphere, the West was still 
in control through people of its choice. Achebe stated: 
The point I want to make here is that the creative writer 
in independent Nigeria found himself with a new, terrifying 
problem on his hands. He found that the independence his 
country was supposed to have won was totally without context. 
The old white master was still in power. He had got himself a 
bunch of black stooges to do his dirty work for a commission. 
As long as they did what was expected of them they would be 
praised for their sagacity and their country for its stability. '*^  
Thus, in the novel, Achebe also depicted how the Western 
ambassadors and business companies were exploiting Africa politically and 
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economically respectively. Chief Nanga, for example, dealt in construction 
works with European companies. He persuaded Hon. T.C. Kobino, the 
Minister of Public Construction, to deal with the Europeans in constructing 
the road between Giligili and Anata: 
Look T.C. we agreed that this road should be 
tarred...You know very well T.C. that you can not trust these 
our boys. That is why I always say that prefer to deal with 
Europeans...what? I will make sure that they do not publish 
it...'^ 
There was no noble reason behind that urge for construction; Chief 
Nanga was getting ten luxury buses as a bribe from the British Amalgamated 
for giving the company for the construction of the road; besides, elections 
were round the corner and he had to impress the people. Odili explained: 
So he (Chief Nanga) had two good reasons for wanting the road 
tarred—next elections and the arrival of his buses. '*'' 
Chief Nanga had also allotted the contract for constructing The 
National Academy of Arts and Sciences to the European building firm of 
Antonio and Sons and received as a 'dash' the construction of a four story 
building at his residence at Anata from the company. That the country's 
economy was controlled by foreigners became clear from the Prime 
Minister's reassurance: 
He (the Prime Minister) assured foreign investors that 
their money was safe in the country, that his government stood 
'as firm as the rock of Gibraltar' by its open-door economic 
policy. ^^ 
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Thus the foreign ambassadors are ruled the country indirectly through 
the Africans. Achebe protested at such perverted diplomacy even in his 
critical essays: 
...this gift (independence) to Nigeria proved most 
unlucky. The British who had done precious little to create a 
spirit of common nationality in Nigeria during the fifty years 
they were in control, made certain on the eve of their departure 
that power went to that conservative element in the country 
which had played no part in the struggle for independence. This 
would ensure Nigeria's obedience even unto fi-eedom. As a first 
sign of this, the British High Commissioner took up residence 
next door to the Prime Minister who was of course a British 
Knight. ^^  
In the fictional world of A Man of the People, the resurgence of 
American power in. Africa could be traced in the statements of John, the 
ambassador of USA to that country. He asserted his American identity 
emphasizing that was the only powerful country in the world. From their 
talk, one could understand the intellectual and cultural domination of the 
West in Africa. John asserted their cultural identity: 
We still believe in such outdated concepts like freedom, 
like letting every man run his show. Americans have never 
wished to be involved in anyone else's show...'*'' 
After negating other cultural identities, he asserted his country's political 
identity: 
America may not be perfect,.... 'but do not forget that we 
are the only powerftil country in the entire history of the world, 
the only one, which had the power to conquer others and did 
not do it. ^^ 
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In the socio-cultural sphere also, Africa was still paying a heavy price 
in terms of dignity and identity. The tragedy seemed to be continuing 
because of the emergence of the neo-colonial forces in Africa. The influence 
of English language and culture has uprooted the new generation children. 
They have lost all ties with their native language and tradition. Their 
westernized mindset has alienated them from their own culture. Chief 
Nanga, instead of working for the cultural regeneration, worked for his own 
material gain. Achebe has delineated his true identity and unveiled his 
hypocrisy. He was one of those who subverted and exploited African 
cultural and traditional ways for his personal interest. He had sent his 
children to English medium schools and they were almost forgetting their 
own native tongue and had lost their moorings. Mrs. Nanga complained that 
if her children were not sent home to their village: 
They would become English people. Do not you see they 
hardly speak our language? Ask them something in it and they 
reply in English. The little one, Micah, called my mother, "a 
dirty, bush woman". ^^ 
The African cultural degeneration was even more depressing and 
pathetic when compared to the new cultural phenomenon when there was no 
vitality or truthfulness. The loss of spiritualism was paid back with 
hypocrisy and pretensions. When asked about the quality and worth of 
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embassy parties in terms of cultural and social significance, Mrs. Nanga 
replied: 
"What can you enjoy there? "She asked with great spirit. 
Nine pence talk and three pence food, 
"Hallo, ha wa you. 
Nice to see you again" 
All na lie lie. ^ ° 
The cultural denigration had reached the climax when the cook at Chief 
Nanga's house felt pride in cooking foreign concoctions and was humiliated 
on being asked to native dishes. He said: 
How man wey get family go begin enter kitchen for make 
bitterleaf and egusi? Unless if the man no get shame. '^ 
That cultural denigration against native food had begun in the colonial 
period, which was depicted in fictional terms in No Longer at Ease. Joseph 
had been shocked when Obi had asked about Nigerian food in a restaurant: 
No decent restaurant served Nigerian food. 
That colonial mentality was satirized by Odili in A Man of the People: 
As long as a man confined himself to preparing foreign 
concoctions he could still maintain the comfortable illusion that 
he was not really doing such an unmanly thing as cooking. ^^  
Achebe was also concerned about the role and status of woman in the 
modem western society. The role played by some of the women were very 
depressing in the sense that they had lost their ties with their feminine nature 
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of virginity, love and affeption. African native woman liad acquired what 
can be called the perverted form of modernism. Odili satirized: 
I had nothing against Professional women—in fact I 
liked them in their own way—but if emancipation meant people 
like that other lady lawyer who came to sleep with illiterate 
Chief Nanga for twenty five pounds a time (as he confided to 
me next morning), then they could keep it. '^* 
Thus, the resulted society is promiscuous and Chief Nanga, for example, 
was a great womanizer of that society. Odili told Edna: 
You are too young to be rushed into marrying, especially 
marrying a polygamist.. .^ ^ 
Apparently Mr. Chief Nanga was sending his wife and children back 
to his village for their cultural regeneration, but he was actually making an 
opportunity to have a 'good' time with Mrs. Akilo, a high class prostitute 
who came to Chief Nanga for 'twenty five pounds a time.' Chief Nanga 
always exploited African tradition and cultural movements for his selfish 
ends. 
Chinua Achebe satirized the Africans and Europeans at the dinner 
party of Jean, the wife of the American Ambassador John. He depicted the 
shallowness of modem life where people had lost all finer values. In "The 
Waste Land", T.S. Eliot had portrayed exactly such a society, where people 
had sex without any love or sacrament about it. It had become something 
merely biological and mechanical: 
She turns and looks a moment in the glass. 
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Hardly aware of her departed lover; 
Her brain allows one half-formed thought to pass: 
Well now that's done: and I am glad its' over; 
When lovely woman stoops to folly and 
Paces about her room again, alone, 
She smoothes her hair with automatic hand, 
And puts a record on the gramophone. ^^  
In the same manner when John left his wife, Jeam, she went to sleep 
with Odili. Achebe depicted the scene with the same rhythm to show the 
mechanical aspect of sex: 
Jean went and put on a record, a long-play highlife and we 
began to dance ...'Don't-move,' commanded Jean,...Had she 
just taken holy communion and been returning to her pew her 
manner could not have appeared more calm and relaxed. ^^  
Here there was no bond between them except the erotic, and that too 
temporary. Sex without love had thus become the way of life among the elite 
and the politicians. Even when they talked of spiritualism, art and culture, it 
was because of the fashion. They did not have any inner vision or good taste. 
Eliot had also satirized that sham and superficiality in his famous poem "The 
Love Song of J. Alfred Prufrock": 
In the room the women come and go talking of Michelangelo. 
Those women did not have any deep interest or intellectual understanding of 
Michelangelo and his art. In the novel, Achebe also satirized the fashion of 
talking about art and culture; without actually knowing anything about them: 
One of our leading artists had just made an enormous 
wooden figure of a god for a public square in Bori. I had not 
seen it yet but had read a lot about it. In fact it had attracted so 
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much attention that it soon became fashionable to say it was 
bad or un-African. The Englishman was now saying that it 
lacked something or other. ^^  
T.S. Eliot had castigated his generation when he said: 
...Son of man, 
You cannot say, or guess, for you know only 
A heap of broken images, 
Achebe in the novel did the same through the so called pundits and Odili. 
When the Englishman said: 
I was pleased the other day as I drove past it to see one 
very old woman in uncontrollable rage shaking her fists at the 
sculpture...You see this old woman, quite an illiterate pagan, 
who most probably worshipped this very god herself; unlike our 
friend trained in European art schools; this old lady is in a 
position to know...(Better than the artist and so angry at the 
distortion of the sculpture). '^ 
Then Odili tried to correct the misnomers of the people from the West 
regarding the gesture of a woman who was actually attributing power, 
honour and respect to her god and not cursing him: 
Did you say she was shaking her fist? In that case you got her 
meaning all wrong. Shaking the fist in our society is a sign of 
great honour and respect, it means that you attribute power to 
the person or object. ^ 
Then Odili narrated a story where another such critic: 
committed a crime in (his) view because he transferred to an 
alien culture the same meanings and interpretation that his own 
people attach to certain gestures and facial expression. This 
critic, a Frenchman writing in a glossy magazine on African art 
said of a famous religious masks from this country: 'Note the 
half-closed eyes, sharply drawn and tense eyebrows, the ecstatic 
and passionate mouth...' It was simply scandalous, all that the 
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mask said, all that it felt for mankind was a certain superb, 
divine detachment and disdain. If I met a woman in the street 
and she looked at me with the face of that mask that would be 
its meaning. ^^ 
Achebe also satirized the hypocrisy of the so called white philanthropists 
who said that they loved Africa and were working towards its upliftment and 
better human destiny. The white American's reluctance to discuss more 
about the Peace Corps with an Afro-American was an example of it. Odili 
himself doubted whether the apparent sympathies of Jean regarding the 
Africans in Bori would survive in her own country. He asked himself: 
Would she (Jean)—lover of Africa that she was would 
she be found near a black man in her own country? ^'^ 
Achebe's protest against the outsider's interference in Africa's internal 
affairs became very clear when Odili resented Jean's behaviour: 
Who the hell did she think she was to laugh so self-righteously. 
Was not there more than enough in her own country to keep her 
laughing all her days? Or crying if she preferred? ^  
In this respect, Lloyd W. Brown stated: 
When Odili resents an American for criticizing his country he 
implies a parallel between the incompetence of alien judgments 
on African art and the irrelevance of the outsider's insights into 
African politics. 
Besides Chief Nanga's craving for money and material prosperity, he 
was a great womanizer as well. He did not even hesitate to cancel his 
programme to attend 'the first ever book exhibition' only because he had to 
meet a woman: 
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If I had known (about Elsie's programme) I should have asked 
my Parliament secretary to go and represent me. Anyhow it is 
not bad. Talking is now in my blood from teaching into 
politics—all na so so talk talk. ^^  
Although he attended the Book Exhibition, he did not himself believe 
in the philosophy of the decolonization of Africa and rebuked the President 
of the Society for his non-conformist attitude regarding his dressing. He 
himself was colonized but presented himself at the seminar as a great 
decoloniser by appreciating the president and his projection of the African 
Personality. Ironically, the names of the great writers which he expected his 
country would soon produce were from English cannons. The minister did 
not know, and neither did his secretaries who had prepared the speech for 
him, that the western writers could not be their models in their search for 
roots and identity. Imitation of those writers would imply mental subjugation 
and slavery of the Africans once again, instead of giving them cultural 
freedom which was the demand of the hour. Achebe emphasized the same 
point while talking about the need for an African literary magazine: 
You cannot expect a magazine based in New York or London 
or Paris to (forward the cause(s) of your own culture) for you. 
They have their own culture to defend and project. ^ ^ 
Achebe's struggle to establish an African indigenous literature was 
oriented on African culture and tradition itself and not on any western 
tradition. He stated that clearly: 
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If we were going to grow at all, we would not grow by shuttling 
between Lagos and London, or Lagos and Paris and New York. 
I think London, Paris, and New Work will, in future, come here 
and take what catches their fancy from what we produce. Like 
anybody else, they will compete for what we have and reissue 
abroad works which originate with local publishers. ^^  
But Chief Nanga, the "barely literate" and "uncultured" Minister of 
Culture, succeeded in getting applause from the audience by projecting 
western canonical writers like Shakespeare, Dickens, Jane Austin, Bernard 
Shaw as their ideals in their decolonization project. It was his great 
oratorical powers that he carved out his own place even among the 
intelligentia. Odili pondered about the tragic scene of his country: 
Chief Nanga was a bom politician; he could get away 
with almost anything he said or did. And as long as men are 
swayed by their hearts and stomachs and not their heads the 
Chief Nangas of this world will continue to get away with 
anything. He had that rare gift of making people feel-even 
while he was saying harsh things to them—that there was not a 
drop of ill will in his entire frame. °^ 
In the novel, Achebe also satirized and criticized the press for their 
perverted morality. They were supposed to be the watchdogs of democracy, 
but they had sold themselves and their profession for bribes. The role they 
played in the affairs of their country was very passive, and they were in the 
pay of ministers. So one could not expect them to be honest and sincere. 
Odili witnessed one such transaction after the Book Exhibition: 
All I could gather was that he (the Editor) had access to 
something which he was holding back in Chief Nanga's 
interest. He...then got a 'dash' of five pounds from the 
258 
Minister...(Chief Nanga said) "If I do not give liim sometliing 
now, tomorrow he will go and write rubbish about me"...I just 
wondered if he (the editor) ever suspected where he and his 
stories would be if Chief Nanga had his way. '" 
The 'starry-eyed idealists' like Odili were also not spared by Achebe. 
Although, he had been critically observing the wrong doings and mal 
functioning of his state, yet he himself did not take part in its reconstruction. 
It was only when Chief Nanga snatched away his beloved, Elsie, from him, 
that he realized his position as an inactive idealist at the mercy of a "corrupt, 
empty-headed, illiterate capitalist" and vowed revenge: 
And here was I doing nothing about it...my sub-conscious (or 
something very much like it) seemed to have gone voluntarily 
into operation. I was just flapping about like a trapped bird 
when suddenly I saw the opening I saw that Elsie did not matter 
in the least. What mattered was that a man had treated me as no 
man had a right to treat another—not even if he was master and 
the other slave; and my manhood required that I make him pay 
for his insult in full measure. ^^  
Odili's resentment grew stronger when he saw an opportunity to fight 
against Chief Nanga by becoming a member of the newly launched political 
party. Common People's Convention, he stated: 
Max and some of his friends having watched with 
deepening disillusion the use to which our hard-won freedom 
was being put by corrupt, mediocre politicians had decided to 
come together and launch the Common People's Convention. ''^ 
From the very beginning of their struggle against the corrupt 
politicians, Max was more practical in handling things. He was also 
passionate about reconstructing his state. His poem"Dance-offering to the 
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Earth-Mother" played crucial role in generating patriotic feelings among the 
citizens: 
I will return home to her-many centuries have I 
wandered-
And I will make my offering at the feet of my lovely 
mother: 
I will build her house, the holy places they raped and 
plundered, 
And I will make it fine with black wood, bronzes, and 
terracotta, ''* 
It not only educated the people regarding the great task involved in 
rebuilding their nation but also generated strong patriotic feelings for the 
sacrifice required. The poem was a commitment by each and every 
individual of the country as the first person singular number of the subject 
suggested. It is not we or you but I who would have to take the initiative first 
to restore the lost dignity and identity of the country. 
When Odili reached Anata from the capital Bori determined not to be 
passive any longer, he found that Jasiah The owner of a bar at Anata had 
been ostracized by the villagers for stealing the stick of the blind beggar, 
Azoye and people were cursing him for his mischief. Timothy uttered the 
most ominous condemnation: "Josiah has taken away enough for the owner 
to notice". ^^  Odili discovered later that what Timothy meant by the Owner 
was the will of the whole people. People in Africa were able to check the 
corruption and oddities of a village yet they were unable to understand with 
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the same values the corrupt politicians at the national level. Prema Kumari 
Dheram has analysed the problem: 
Achebe's fourth novel A Man of the People is a comment 
on the inadequacy of people's knowledge and its inevitable 
consequences. Problems arise as they fail to understand the 
concepts of nation and national politics. So the values which 
stabilize and protect a village fail when it comes to saving the 
nation from falling a prey to vested interests. A village has a 
collective consciousness and it can assert its will when 
necessary. However, people have not understood that the same 
value system has to fiinction at the national level too. ^^  
Achebe's insistence on that wills of the community strengthening in 
the national interest was very important, particularly at a time when greedy 
and shrewd politicians were polarizing the entire country on the basis of 
tribes to sustain their hegemony. They exploited that diversity promising to 
give the different factions what they called a piece of the national cake. 
The colonial theme of disintegration continued to pervade in the 
novel. Mrs. Nanga and her family were getting disintegrated, as she was not 
educated in a modern school. Her suffering was not because of the lack of 
culture or humanism but because she was not proficient in the English 
language and culture. Her self-denigration and loss of dignity were pathetic: 
Have you ever heard of a woman going to America when 
she does not know ABC?...When Edna comes she will go to 
those places.. .1 am too old and too bush.' ^' 
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Mrs. Nanga's suffering in a society which was constantly changing its 
values in the whirlpool of westernization was the tragedy of the post-
colonial countries of Africa, only no one knew about it: 
Let nobody remember the woman who toiled and starved when 
there was no money... 
Her tragedy was as genuine as the tragedy of Obi of A^ o Longer at Ease. Obi 
tells a: 
Real tragedy is never resolved. It goes on hopelessly forever.... 
A real tragedy takes place in a corner, in an untidy spot, to 
quote W.H. Auden. The rest of the world is unaware of it. ^^  
Achebe's presentation of such social tragedies was one of the central issues 
of all his novels. He worked in that direction to put an end to such tragedies 
as he once stated: 
Whether we like to face unto or not Africa has been the 
most insulted continent in the world. Africans' very claim to 
humanity has been questioned at various times, their persons 
abused, their intelligence insulted. These things have happened 
in the past and have gone on happening today. We have a duty 
to bring them to an end for our own sakes, for the sake of our 
children and indeed for the safety and happiness of the world. 
And 'we' includes writers. ^ ° 
Chief Nanga was determined to marry his parlour wife to uplift his 
glamorous life in Bori. He returned to the native culture and tradition only to 
consolidate his position in the city. Thus, the conflict between the old and 
the new values in African society was again dealt with in the novel 
exhaustively; and this showed how the politicians were exploiting that crisis 
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for there own selfish ends. They were completely insensitive to the needs 
and happiness of their people. Chief Nanga's exploitation of public money 
for his own comfort and pleasure was depicted throughout the novel in a 
comic manner. But below that apparent comedy lay the tragic atmosphere of 
the oppressed and victimized masses who, instead of feeling sad and angry, 
were happy. A young man of Chief Nanga's constituency remarked: 
Honourable Chief Nanga is my brother and he is what 
white man call V.I.P.... Me na PIV...Poor Inncent Victim. 
...Look at the new house he is building. Four storeys!...It is my 
o 1 
house: You (Mrs. Nanga) have spoken the truth. 
Achebe wanted to show that when the leaders of the society looted the 
public money and constructed a four storey building, the people, although 
knew the truth, acted like a buffoon and wanted to have something from the 
minister, in the present case, that young man asking Mrs. Nanga to give him 
"for common beer, common five shilling bear" 
As if to suggest that the outlet of corruption that took place in Nigeria 
was because of the loss of spiritualism, Achebe soon introduced the mask 
spirits of traditional African society who used to rule the society honestly 
and punish all the evil people. Now those masks had become a matter of 
show, losing all the power to punish corrupt people like Chief Nanga. In fact 
they are now showing their play in the premises of Chief Nanga's house. 
Having no role to play more than that Achebe depicted one such show: 
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The last (show), its wooden mask-face a little askew and 
its stuffed pot belly looking really stuffed, was held in restraint 
by his attendants tugging at a rope tied round his waist as adult 
attendants do to a real, dangerous Mask. The children sang, beat 
drums, gongs and cigarette cups and the Mask danced 
comically to the song: 
Sunday, bigi bele Sunday 
Sunday, begi bele Sunday 
Akatakata done come! 
Everybody run away! 
Sunday, Alleluia! 
"While the Mask danced here and there brandishing an 
outsize matchet the restraining rope round his waist came 
undone. One might have expected this sudden access to 
freedom to be followed by a wild rampage and loss of life and 
property. But the Mask tamely put his machet down, helped his 
disciples retie the rope picked up his weapon again and resumed 
his dance. ^^  
Thus the subsequent society was free from any danger of being 
punished. The mass people had also become cynical. Cynicism was 
explicitly portrayed when the corrupt practices of the Minister of Foreign 
Trade Alhaji Chief Senator Suleiman Wagada were exposed as was the 
history of Chief Nanga's collusion with the firm of British Amalgamated in 
import duties on textile goods; they did not feel cheated that public money 
was lost in nepotism: 
The scandals that were daily exposed in the newspapers-
far from causing general depression in the country-produced a 
feeling akin to festivity. '^* 
They were not educated about the functioning of the government that 
the ministers were stealing the public fund which was their asset. Their 
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consciousness was alert enough to understand the theft fellow villager, 
Josiah, but when it came to the national level they were ignorant: 
what is my share in that? They are both (Odili and Chief 
Nanga) whiteman's people. And they know what is what 
between themselves. What do we know? ^^  
When they were told by Max about the corruption and malpractices of 
the leaders of the Peoples Organization Party and the Progressive Alliance 
Party and how they had risen from rags to riches by stealing public money, 
the people did not rise in rebellion: 
...many in the audience laughed. But it was the laughter of 
resignation to misfortune. No one among them swore 
vengeance; no one shook with rage or showed any sign of fight. 
They understood what was being said, they had seen it with 
their own eyes. But what did anyone expect them to do? ^^  
The people were not only in the dark regarding the functioning of 
democracy but also cynical. Any project to prick their conscience against 
their incompetent leaders only met with cynical questions. Odili explored the 
possibility only to be frustrated because for the villagers corruption was a 
lesser evil than slavery. They were not able to pull out the evils of 
colonization from their psyche, hence they could forgive their illustrious son 
a freedom fighter, a hero for committing a crime that was hundred times 
greater than that committed by an ordinary villager. His contribution in 
driving out the British gave him the license to get away with everything. 
They were naive enough to reward their heroes in a way that would 
265 
ultimately be their undoing, but they had yet to develop a broad vision for 
themselves as Odili realized that 'more light' was required, the light of 
education, knowledge, awareness and enlightenment. Other wise society will 
remain cynical as Odili explored: 
What would happen if I were to push my way to the front and 
up the palm-leaf-festoned dais, wrench the microphone from 
the greasy hands of that blabbing buffoon and tell the whole 
people -this vast contemptible crowd—that the great man they 
had come to hear with their drums and dancing was an 
Honourable Thief. But of course they knew that already. No 
single man and woman there that afternoon was stranger to that 
news—not even the innocent looking convent girl on the dais. 
And because they all knew, if I were to march up to the dais 
now and announce it they would simply laugh at me and say: 
What a fool! Whose son is he? Was he not here when white 
men were eating; what did he do about it? Where was he when 
Chief Nanga fought and drove the whitemen away? Why is he 
envious now that the warrior is eating the reward of his 
courage? If he was Chief Nanga, would he not do much worse? 
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Achebe criticized the priviledged class as well. He depicted the 
corrupting influence of privilege on humanism, principles and behaviour. It 
perverted the thinking of individuals and, affected their attitudes in dealing 
with the natives. They imitated their white masters in their exploitation of 
the poor and ignorant. They thus became neo-colonialists only to recolonise 
their countryman once again. The people, even though they understood the 
corrupt forces of neo colonialism, replied with patience and resilience: 
Let them eat.. .after all when white men used to do all the 
eating did we commit suicide? Of course not. And where is the 
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all powerful whiteman today? He came, he ate and he went. But 
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we are still around. The important thing then is to stay alive. 
Achebe's presentation of the privileged class was yet another product 
of western culture which was responsible for the deterioration of the 
traditions and values of Africa. Odili metamorphosed gradually from an 
idealist and nationalist to an individual working for his own interest. His 
attitude first changed from an outright hater to a sympathizer of the corrupt 
Chief Nanga after getting the privilege of staying in his house in Bori. 
Andrew pointed it out clearly: 
I see the offer of free lodging is already having its effect. 
Achebe clearly stated the corrupting influence of privilege on the politicians. 
Max pointed out the root cause of all the malpractices and thuggery: 
But you must face certain facts. You take a man like 
Nanga now on a salary of four thousand plus all the -you know. 
You know what his salary was as an elementary school teacher? 
Perhaps not more than eight pounds a month. Now do you 
expect a man like that to resign on a little matter of 
principle... ?^ ° 
Odili too, for all his principle, came under the spell of the 'cosy 
comfort of a princely seven bathroom mansion', and left Nanga's house for 
Max's only when his beloved, Elsie, was seduced by the minister in front of 
his own eyes: 
I only remembered him (Max) when I could no longer 
enjoy the flesh-pots of Chief Nanga's home. ^^  
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Even his political struggle was contaminated with diverse motives. He 
desired to have power and position. He wanted to marry Edna and as a 
general scheme of revenge against Chief Nanga. But in his struggle to oust 
Chief Nanga and win Edna he was going to be another Chief Nanga in that 
society: 
For I was not being so naive as to imagine that loving Edna was 
enough to wrench her from a minister. True, I had other 
advantages like youth and education but those were nothing 
beside wealth and position and the authority of a greedy father. 
No, I needed all the reinforcement. I could get... I could not 
help thinking also of the quick transformations that were such a 
feature of our country, and in particular of the changes of 
attitude in my own self 
Odili regenerated his nationalistic zeal by remembering his commitment 
when he was at the University: 
But in the final year I had passed through what I might 
call a period of intellectual crisis brought on partly by my 
radical Irish lecturer in history and party by some one who five 
years earlier had been by all accounts a fire eating president of 
our Students' Union. He was now an ice-cream eating 
Permanent Secretary in the Ministry of Labour and Production 
and had not only become one of the wealthiest and most corrupt 
landlords in Bori but was reported in the Press as saying that 
trade-union leaders should be put in detention. He became for 
us a classic example of the corroding effect of privilege... 
Many of us vowed then never to be corrupted by bourgeois 
privileges ... I hoped I was safe; for a man who avoids danger 
for years and then gets killed in the end has wasted his care. "^^  
Odili's fight against Chief Nanga was very challenging as he was not 
involved in any thuggery or malpractices while Chief Nanga used all his 
shrewd and cynical resources, and the government machinery to drive his 
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constituency to go for his support. Eustace Palmer summed up the entire 
political scenario of the post independent African states: 
In it A Man of the People Achebe raises the curtain on his 
society to reveal the full honour of the status quo in most 
African countries-ministerial incompetence and corruption, 
social inequalities, rigged elections, thuggery, poverty, mass 
indifference and cynicism, and intellectual bankruptcy. ^^  
In such a cesspool Odili faced disillusionment, frustrations and 
pessimism. Odili's servant Boniface, was, thus, very angry with Odili and 
suggested: 
You think say na so so talk talk you go take win Chief 
Nanga... if you no wan serious for this business make you go 
rest for house. I done see say yon want play too much 
gentlemen for this matter.. .Dem tell you say no gentlemanity 
de give other people minister...? 
Although, Odili refused to take bribe from his opponent Chief Nanga 
in the election to step down for him, his friend Max took one thousand 
pounds as a bribe from his political opponent Chief Koko for stepping down 
in the election for him but actually he did not do later. Odili felt that it has 
destroyed the moral force of their party to fight against such corrupt 
politicians: 
The real point surely was that Max's action had 
jeopardized our moral position, our ability to inspire that kind 
of terror which I had seen so clearly in Nanga's eyes despite all 
his grandiloquent bluff, and which in the end was our society's 
only hope of salvation. ^^  
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In the election Chief Nanga progressed smoothly and ruthlessly, won 
unopposed and Max was killed by the thugs of Chief Koko. When Chief 
Nanga's thugs spiraled out of his control, other election thugs also followed 
their example in rampaging market after market. The reign of terror that 
began was ultimately stopped by some young Army Officers who seized the 
opportunity to take over and abolished all the political parties. What 
happened in the fictional world of A Man of the People (1966) is a 
prediction of the historical coup of 1966, when the novel was in the press: 
The coup of January 1966 was caused by discontent over 
corruption and northern domination of the federation. This was 
brought to a head when Chief Akintola kept himself in power in 
the western Region by corruption in the elections at the end of 
1965. Widespread disorder occurred in the west. Eastern army 
officers, angry at the bad practices of the politicians, staged a 
coup in which Balewa, Akintola, and the northern leader, Sir 
Ahmadu Bello, were killed. The military government which 
came to power was soon headed by an Ibo, General Ironsi. ^^  
What Achebe hinted in the novel, that another coup might take place against 
the present one was again became a historical reality: 
In July 1966 a group of northern officers assassinated Ironsi 
and other Igbo officers. Lieutinent Colonel Gowon, a non-
Moslem northerner of 32, became Head of State. '^ 
In this context, Achebe's role as a teacher is highly convincing; that 
he went ahead of time and society to see the future. He thinks that should be 
the role of a writer in his society: 
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The writer can not expect to be excused from the task of re-
education and re-generation that must be done. In fact he should 
march right in front. °^° 
Regarding the historical coup of 1966, Achebe once stated: 
I think the next generation of politicians in Nigeria, when 
we do have them, will have learned one or two lessons, I hope, 
from what happened to the First Republic. This is the only hope 
I have and if it turns out to be vain, it would be terrible. ..'*'' 
At the end of the novel, readers found that all the members of the 
government were locked by the armies. Chief Koko, the murderer of Max 
was killed by Eunice, the greedy public servants were waiting to be tried and 
Chief Nanga, the villain of the novel, was arrested while trying to escape. 
Chief Nanga was also forsaken by his parlour wife, Edna, who married the 
hero Odili. But the best dissociation was done by Hezekiah Samalu in that 
regard. He had been exploited by Chief Nanga without giving him a feel of 
it. But Edna and Odili were well aware of the minister's shrewd way of 
dealing with the people. Achebe wanted to show that, besides cynical 
people, honest people also some times became the victims of the politicians 
without realizing it. Thus, Hezekiah Samalu asserted his true identity at the 
end: 
In your eyes have I ever done anything else in all my life?... our 
people have said that a man of worth never gets upto unsay 
what he said yesterday. I received your friends in my house and 
I am not going to deny it.'^ ^ 
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So, he rejected Chief Nanga's proposals of dissociating himself from 
his son and the denial of his participation in the launching of the Common 
People's Convention in his house premises. He in turn dissociated himself 
from Chief Nanga. Micere Githae-Mugo stated: 
In suggesting that characters with at least some 
redemptive qualities dissociate themselves from Nanga, it is 
clear that Achebe means to expose politics and Nanga like 
politicians for the ugly, deadly ... that they are in society. But 
by the same token, Achebe considers it important that men of 
integrity and vision should enter the political field and oust 
those who occupy positions of power for merely greedy ends.'°^ 
Achebe has succeeded in bringing the proper effect in the minds of the 
readers through the use of various narrative techniques. 
Achebe's presentation of the political crisis of 1960 through the lens 
of Odili was made real through the cuttings of magazines and the speeches 
of the Prime Minister. The flashback technique with all those cuttings was 
thus unique in the sense that it recreated the past with the realities which in 
turn were themselve fictitious. 
In the novel, apparently, there were some digressions and some minor 
irrelevant speeches as far as the progress of the story is concerned, for 
example the story of the killing of rats by Odili, but they played a vital role 
in understanding the fragmented world of the African state. So, the task was 
left to the readers to connect the broken images and work out the meanings 
out of the systematically unsystematised presentation. 
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The language of the novel was simple and carried the sensibility of an 
African without losing its value as a world language as Achebe himself 
suggested. In fact, the voices of the language, particularly of the narratives, 
were not that of an ancestral voice as was the case with Things Fall Apart, It 
was a voice of a modern man who wanted to take the society forward. Thus, 
there was no lamentation for the past. On the contrary it tended to look 
forward to a future which was oriented on nationalism and a broader 
outlook. Odili's detachment from the traditional society was clear from the 
reaction of his father when he did not share with him the crisis that had risen 
between him and Chief Nanga in Bori: 
You did not tell me any of these things... It does not 
surprise me that you slunk back and said nothing about it to me. 
Not that you ever say anything to me. Why should you? Do I 
know book? Am I not of the Old Testament? '°'* 
In the novel, the narrative voice dodged between Odili's voice and the 
authorial voice. Many a time, Achebe's voice predominated the narrator's 
particularly at the second part of the novel when Odili's integrity of 
character started disintegrating. Some times an emergence of the moralizing 
voice of the teacher cum novelist became explicit. Achebe did not even 
spare his hero. But basically it was to individuals like Odili, Max and Eunice 
that the novelist left the task of rebuilding the nation. Perhaps Odili's 
reconstructing his own house could be read as his urge to rebuild his nation. 
He described his own house, which was analogous to his country: 
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My father led the way to the dark parlour of the main 
house -a stone and cement building which was once the best 
and most modem house in Urua. But today nobody remembers 
it when buildings are talked about...someday some one will 
have to replace the wooden jalousie of its narrow windows with 
glass panes so as to let in more light into the rooms. And most 
likely the some one will be me. '°^ 
Ngugi Wa Thiong'O has adequately commented on the social 
responsibilities that Chinua Achebe has didcharged through the novel as a 
teacher: 
The pupils, and the teachers as well, must define their 
attitude—and find solutions- to these questions. What Achebe 
has done in A Man of the People is to make it impossible or 
inexcusable for other African writers to do other than address 
themselves directly to their audiences in Africa—not in a 
comforting spirit—and tell them that such problems are their 
concern. The teacher no longer stands apart to contemplate. He 
has moved with whip among the pupils, flagellating himself as 
well as them. He is now the true man of the people. °^  
Chinua Achebe thus in the novel demonstrates that how the writers of 
Africa need to re-educate and regenerate the people of modem Africa and 
involved them in the process of nation building by showing them where the 
problems lie and how to handle them. Achebe has once again proved himself 
as a sensitive point of his community not only by depicting what is 
happening in the society but also predicting about the impending future in 
the novel which in tmth happened in the historical reality of Nigeria. 
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CHAPTER- VI 
ANTHILLS OF THE SAVANNAH 
Chinua Achebe's latest novel, Anthills of the Savannah was published 
in 1987. The novel reasserts Africa's latent past once again for the cultural 
regeneration of the westernized leaders of Africa. The story of the novel is 
the story of the fall of a military regime of an African state of Kangan. It is a 
fictional state which resembles modern Nigeria and many other African 
states. In this sense, it is a continuation of his earlier novels. The novel 
primarily deals with the themes of power distribution among diversified 
groups of African society. This theme has a historical background which has 
been explained by C. Vijayasree: 
The immediate subject of Chinua Achebe's novels is the 
tragic consequences of the swift changes in the power structures 
of Africa. This is a theme he has made inimitably his own. 
Beginning with the advent of the European power his novels 
span a series of political crisis that beset Nigeria - the collapse 
of the native power structures in Things Fall Apart (1958) total 
subjugation of the natives and the establishment of colonial 
power in Arrow of God (1964), transfer of power to the native 
elite in No Longer at Ease (1960), fall of the first republic in A 
Man of the People (1966), and the failure of the military regime 
in Anthills of the Savannah (1988).' 
But this transfer of power is not working only on the political level as 
it seems from the broad outline. It is also working in every sphere of life and 
society. Achebe tried to transmit power to every saction of the society. It 
may be because of this that at the end of the novel when Elewa's daughter 
was given the name 'AMAECHINA' May-the-path-never-close, people from 
diverse cultural and religious groups attended the ceremony. It also signifies 
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the birth of secularism and national integration. Thus, the basic function of 
the novel seems to construct an African state where voices of every sact will 
be valued. When the novel opens, it was Sam, the military ruler, whose 
voice was the only voice. He controlled the flow of information within his 
country and abroad also through the commissioner for information Mr. 
Christopher Oriko. Even the commissioner's own voice was suppressed as 
Sam rebuked him: 
Why do you find it so difficult to swallow my ruling. On, 
anything? ^ 
It sets the tone of the novel that is the oppression of a military ruler. 
But he went back to see where things had gone wrong. The exploration of 
the root cause led him to the colonial experience of his people, the 
exploitation of the natives at the hands of the whites in their own country. 
They in the due course of time, became psychologically colonized, and 
imitated that style of governance which became a role model for them. On 
gaining freedom they became the privileged and continued to subjugate the 
masses. But the exact point where that 'rain began to beat' could not be 
pointed out as it had a long history of varied experiences. Christopher Oriko 
tried to locate it in vain: 
I have thought of all this as a game that began innocently 
enough and then went suddenly strange and poisonous. But I 
may prove to be too sanguine even that. For, if I am right, then 
looking back on the last two years it should be possible to point 
to a specific and decisive event and say: it was at such and such 
a point that everything went wrong and the rules were 
suspended. But I have not found such a moment or such a cause 
although I have sought hard and long for it. And so it begins to 
seem to me that this thing probably never was a game, that the 
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present was there from the very beginning only I was too blind 
or to busy to notice. But the real question which I have often 
asked myself is why then do I go on with it now and that I can 
seer. I don't know simple inertia, may be. Or perhaps sheer 
curiosity to see where it will all... well, end. I am not thinking 
so much about him as about my colleagues, eleven intelligent, 
educated men who let this happen to them, who actually went 
out of their way to invite it, and who even at this hour have seen 
and learnt nothing, the cream of our society and the hope of the 
black race. I suppose it is for them that I am still at this silly 
observation post making farcical entries in the crazy log-book 
of this our ship of state. Disenchantment with them turned long 
ago into detached clinical interest.^  
The metaphor of the 'ship of state' seems to suggest Walt Whitman's ' 
0, Captain, My Captain' where Abraham Lincoln had steered the 'ship' to 
safety but had become a martyr for the cause. That crop of leaders Nigeria 
had failed to produce. Thus, the novel is an exploration of what had gone in 
the making of the post-independent African States and how to amend those 
complexities for the birth of a new African nation state. Talking about to his 
role as a writer in post independent Nigeria, Achebe stated in 1967: 
Right now, my interest is in politics.... This is the beginning of 
a phase for me, in which I intend to take a hard look at what we 
in Africa are making of independence but taking Nigeria which 
I know best.'* 
He seemed to imply that newly freed people should be conscious not 
merely of their rights but duties as well; after the euphoria, the task of nation 
building and liberating his countrymen from themselves lay ahead. The great 
disparity in between the ruler and the ruled, continued even after power was 
handed over to the natives. The ruling class, the elite, had been educated in 
England with western concepts of nationalism and worldview. And so they 
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perceived themselves to be leaders of the primitive people moving towards a 
greater and better civilization. Those neocolonial forces became very much 
involved in suppressing the already marginalized, indigenous voices of the 
masses. What Mr. George Allen of Things Fall Apart and Captain 
Winterbottom o^ Arrow of God thought about the native African could also 
be found in the words of the post independent Kangan ruler Sam when he 
told Christopher about the implication of the latter's advocacy of the people 
of Abazon: 
You are telling me to insult the intelligence of these 
people (Western educated people who are at present his 
commissioners)... yes, that is precisely what you are telling me 
to do. These people believe in rain-makers and so let's go ahead 
and exploit their ignorance for cheap popularity. That's exactly 
what you are telling me to do, Chris. Well I can't do it. You all 
seem to forget that I am still a soldier, not a politician. ^ 
Thus the very opening of the novel shows the aloofness of the leader 
from his people. That disparity was not there among the leaders of the 
traditional rather patriarchal African Society. Chinua Achebe tried to depict 
the tragic consequences of that distance in modern African states. What he 
had said about Chief Nanga in his fourth novel A Man of the People can be 
applied to Sam as well: 
I think that disjuncture, that separation of the leader from 
those he leads - that a leader like him is utterly alienated from 
his community - is perhaps the greatest evil, the worst 
consequences of colonization. The leader is not a leader of his 
people. He is something totally outlandish in terms of the 
interests, the concerns, and the comfort of his people. One can 
see how the creation of a ruler who had no responsibility to his 
people came about as a consequence of the colonial system. 
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The colonialists wanted somebody who can run this foreign, 
alien institution for the advantage of the colonial power. ^  
Sam was not only culturally alienated from his countryman but also 
irresponsible in his duty to serve them. His feelings of contempt for the 
people of Abazan who did not vote for him during the referendum for life 
Presidency, due to some misunderstanding, was clearly expressed: 
The people have spoken. Their desire is manifest. You are 
condemned to serve them for life.^  
Thus even after the transfer of power the indigenous people did not 
enjoy liberty equality, fraternity; the yoke of dictatorship continued to hang 
on them. The general thinking of the people of the state was oriented 
towards that elite class deserving to rule the country, the Attorney - General, 
Mr, Johnson Ossai, told Sam: 
As for those like me, your Excellency, poor dullards who 
went to bush grammar schools, we know our place; we know 
those better than ourselves when we see them. We have no 
problem worshiping man like you,... you went to Lord Lugard 
College where half of your teachers were Englishmen.... You 
can't imagine, your Excellency how bush people like me were.^  
Nigeria's political scenario was illuminated. The neo-colonial elite 
were the prototypes of the white colonizers in exploiting the common men, 
their own flesh and blood. Ikem Osodi, the champion of the poor and 
oppressed, expressed his anguish at their plight, and was anxious to reform 
the society. He was more explicit than Odili Samalu of Achebe's fourth 
novel, A Man of the people: 
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Isn't the great thing about a V.I.P. that his share of good 
things is always there waiting for him in abundance even while 
he relaxes in the coolness of home, and the poor man is out 
there in the sun pushing and shoving and roasting for his 
miserable crumbs? Look at all those empty padded seats. How 
does the poor man retain his calm in the face of such 
provocation? From what bottomless wells of patience does he 
draw? His great good humour must explain it. This sense of 
humour turned sometimes against himself, must be what saves 
him from total dejection. He had learnt to squeeze every drop of 
enjoyment he can out of his stony luck. And the fool who 
oppresses him will make a particular point of that enjoyment: 
You see, they are not in the least like ourselves. They don't need 
and can't use the luxuries that you and I must have. They have 
the animal capacity to endure the pain of, shall we say, 
domestication. The very words the white master had said in his 
time about the black race as a whole. Now we say them about 
the poor^. 
Thus, Ikem criticized, on the one hand, the heritage of the African 
experience vis-a-vis Europe which had spelt disaster in Africa, on the other, 
he tried to initiate reform by showing where they had gone wrong by taking 
the career of Sam as an example. He stated: 
His [Sam's] major flaw was that all he ever wanted was 
to do what was expected of him especially by the English 
whom he admired sometimes to the point of foolishness He 
was fascinated by the customs of the English, especially their 
well to do classes and enjoyed playing at their foibles. ... 
Perhaps I am so indulgent about Sam's imitation of the English 
because I believe that a budding dictator might choose models 
far worse than the English gentleman of leisure. It does not 
seem to me that the English can do much harm to anybody 
today. After a long career of subduing savages in distant lands 
they discovered the most dangerous savage of all just across the 
English Channel and took him on and brought him to heel.'° 
Abazon became a metaphor for Africa's culture and tradition. It 
was facing a severe drought thirsting for water. It was not only a natural 
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calamity but Sam had restricted the flow of water to that region. The story of 
the region had been one of drought and death in cyclical processes for 
centuries. However, the anthills had remained as they were only to tell the 
next years new grass about the experience of the last years 'brush fire'. It was 
also a complex metaphor with multidimensional connotations. These anthills 
represented myths of culture, experiences of the people of the previous 
regime, and the distortions of tradition at the hands of the previous ruler, 
whether colonial or neo-colonial. Thus the title of the novel aptly revitalized 
the new generation with the story of the earlier generations, the real 
generation: 
The trees had become hydra-headed bronze statues so 
ancient that only blunt residual features remained on their faces, 
like anthills surviving to tell the new grass of the savannah 
about last years' brush fires." 
The title of the novel heralded the suppressed voices and experiences 
of the masses so that other people and nations would not remain ignorant of 
their sufferings. That regeneration of the real Africa before the elite had an 
educative role at a time when they were alienated from their tradition, and 
indifferent to their existing responsibilities. The novel like the anthills, 
depicted and created a new cultural ethos in the barren, scourged land of 
traditional Africa. 
Ikem Osodi was portrayed as an active and true leader of Africa. His 
identity was rooted in tradition, and he tried to understand the people of the 
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continent His love affair with Eiewa proved his struggle to accept tradition 
as Elewa was not educated in either a western or native university. She in 
turn proved to be a very sensitive girl with regard to the values of African 
tradition. Ikem's role in the novel as a writer and nationalist was symbolic 
while other characters were struggling for nationalism but drawn to western 
culture and education, the elite class, power and privilege. Beatrice and 
Chris, at the end of the novel, regenerated their mission of fighting against 
the corrupt and despotic military ruler. But in Ikem, Achebe tried to project 
the model of an ideal revolutionary. With referent to such a writer he once 
stated: 
It is important to say at this point that no self respecting 
writer will take dictation from his audience. He must remain 
free to disagree with his society and go into rebellion against it 
if need be'^. 
Ikem Osodi was against capital punishment. He criticized the practice 
in his editorials and was able to change the attitude of the people. Once they 
had enjoyed watching it but gradually learnt to despite it. 
In A Man of the People Achebe had advocated military rule in the 
state to put an end to corruption. But he became disillusioned, and though he 
did not reject the system, he was opposed to the people who ran such a 
government and refused to return to the barracks. In A Man of the People, 
democracy and the true leaders were ousted by the Prime Minister who with 
his semiliterate politicians had usurped the seats. In Anthills the Savannah 
two kinds of military life were depicted: 
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Military life attracts two different kinds of men: the truly 
strong who are very rare, and the rest who would be strong. The 
first group makes magnificent soldiers and remain good people 
hardly ever showing let alone flaunting their strength. The rest 
are there for the Swank'\ 
While depicting Nigeria in the making, Achebe took a stand against 
those who were disillusioned with the nationalism which marginalized the 
voices of the people against the elite. To achieve such an end, he brought the 
voices of the women of the nation into the lime light. At the beginning of the 
novel there were only male characters, leading and dominating the scene, but 
at the end, there were women who had emerged in the middle. The world of 
woman in a society in transition was broken: 
For weeks and months after I had definitely taken on the 
challenge of bringing together as many broken pieces of this 
tragic history as I could lay my hands on I still could not find a 
way to begin. Anything I tried to put down sounded wrong -
either too abrupt, too indelicate or too obvious - to my middle 
ear'". 
This assertion of Beatrice Okoh about her own story and the 
experiences that had gone into the making of her personality were very 
complex. She stated: 
World inside a world inside a world, without end'^ 
But she was very sensitive in penetrating various layers of male Chauvinism 
in her society, and protested against all those aggravation whenever 
necessary. She told Christopher: 
Well, you fellows, all three of you, are incredibly 
conceited. The story of this country, as far as you are 
concerned, is the story of the three of you...^ 
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She wanted to project woman's contribution to the national struggle for 
freedom. It had been suppressed and marginalized by male protagonists after 
independence and she wanted to bring it to light. Christopher immediately 
realized it: 
Actually you are quite right .... We tend sometimes to forget 
that our story is only one of twenty million stories - one tiny 
synoptic account'^ 
Her struggle for female identity, distinct and dignified is reflected from the 
very beginning of her life: 
I was determined from the very beginning to put my 
career first and, if need be, last. That every woman wants a man 
to complete her is a piece of male chauvinist bullshit I had 
completely rejected before I knew there was anything like 
Women's Lib. You often hear our people say: But that's 
something you picked up in England. Absolute rubbish! There 
was enough male Chauvinism in my father's house to last me 
seven reincarnations! '^  
Beatrice's attitude towards her lover, Christopher, was not one of 
resentment, nor of complete submission of her identity before his. She 
explored it in detail: 
Emotionally then I had no reservations whatsoever about 
Chris from the word go. But intellectually I had to call into fijll 
play my sense of danger. In a way I felt like two people living 
inside one skin, not two hostile tenants but two rather friendly 
people, two people different enough to be interesting to each 
other without being incompatible.'^ 
Beatrice's struggle for the emancipation of the women of her nation 
was visible when she accused Ikem for not granting any "clear role for 
women in his political thinking"^^. Ikem grew with the suggestion of 
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Beatrice and made it a part of liis struggle to unfold the voices of the 
suppressed and bring justice to them. He stated in his love letter: 
The women are, of course, the biggest single group of 
oppressed people in the world and, if we are to believe the 
Book of Genesis, the very oldest. But they are not the only 
ones. There are others - rural peasants in every land, the urban 
poor in industrialized countries, Black people every where 
including their own continent, ethnic and religious minorities 
and castes in all countries. The most obvious practical difficulty 
is the magnitude and heterogeneity of the problem. There is no 
universal conglomerate of the oppressed. '^ 
When the society was afflicted with such diseases, Achebe seemed to 
suggest that it was not through a sudden revolution that change would be 
brought about: 
Revolution may be necessary for taking a society out of an 
intractable stretch of quagmire but it does not confer freedom, 
and may indeed hinder it"^ ^ 
Achebe's advocacy of reform rather than revolution is clear when Ikem 
stated: 
Reform may be a dirty word then but begins to look more 
and more like the most promising route to success in the real 
world. I limit myself to most promising rather than only for the 
simple reason that all certitude must now be suspect.^ ^ 
Thus the new approach to building a nation is not through one 
ideology, but with all the ideologies and stories', and so there should be 
positive and constructive conflict and contradictions for the real growth of 
any nation. Achebe seemed to believe in this concept, at the very of the 
collapse of the new nationalism, which had propagated sticking of the 
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ideology of elite western educated people after the independence of many an 
African state. It was stated in the love-letter of Ikem: 
In the vocabulary of certain radical theorists contradictions are 
given the status of some deadly disease to which their 
opponents alone can succumb. But contradictions are the very 
stuff of life. If there had been a little dash of contradiction 
among the Gadarene swine some of them might have been 
saved from drowning.^ '* 
In an interview with Feroza Jussawalla, Achebe affirmed his faith on 
traditional wisdom to reeducate the so-called educated people from the West 
with regard to greater democracy and individualism. He wanted to widen the 
space to incorporate the philosophies of all sections of society in the present 
process of nation-building. He had stated: 
"Where one thing stands another thing must stand beside 
it". I do not make any bones about it. This saying "There is only 
one way" is something which is new to my people, and I am not 
going to die in defense of it. "They tell you where there are two 
heads, there are four eyes. You multiply the possibility to see 
around things. That's what my culture teaches, and I think it is 
more civilized, more sensible, then the fanatical view that "I 
have got the truth; I have got the righteousness". This is what is 
in fact probably going to destroy the world. Now I think that's 
terrible.^ ^ 
Hence the idea of individualism and striving towards new ideas were 
already there in the traditional African society. So one would have to go 
back to his roots and resuscitate the rich and healthy traditions rather than 
run after something foreign and alien. The old man of the Abazon delegation 
taught his companions the same philosophy. However, the approach should 
not become retrogressive and come in the way of the larger unity and 
smooth progress of the nation. He illustrated in detail: 
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I have heard of all the fight he [Ikem] has fought for poor 
people in this land. I would not like to hear that he has given up 
that fight because he wants to attend the naming ceremony of 
Okeke's son and Mgbafo's daughter. Let me ask a question. 
How do we salute our fellows when we come in and see them 
massed in assembly so huge we cannot hope to greet them one 
by one, to call each man by his title? Do we not say: To 
everyone his due? Have you thought what a wise practice our 
fathers fashioned out of those simple words? To every man his 
own! To each his chosen title! We can all see how that handful 
of words can save us fi'om the ache of four hundred handshakes 
and the headache of remembering a like multitude of praise-
names. But it does not end there. It is saying to us: Every man 
has what is his; do not bypass him to enter his compound^ .^ 
This traditional wisdom had been ignored by the western educated 
elites and their leaders Ikem Osodi was familiar with it fi'om the beginning. 
Christopher was in the process of learning. He shared this wisdom 
personally with Beatrice using the metaphor of 'Green bottles' from the 
nursery rhyme where one by one all of them are broken. When he died he 
realized it fully and Beatrice illustrated the mystery of the Joke 'The Last 
Green': 
Chris was only just beginning to understand the lesson of 
that bitter joke. The bottles are up there on the wall hanging by 
a hair's breadth, yet looking down pompously on the world. 
Chris was sending us a message to beware. This world belongs 
to the people of the world not to any little caucus no matter how 
talented...^^ 
The military ruler, Sam, did not realize it and lost his position when 
he started oppressing people. The message of the old man that no one can 
suppress the power of 'story' which is bound to be regenerated, rolled 
through various groups of people with his own story of "The Tortoise and 
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the Leopard". The old man himself affirmed that their suffering in a draught 
will remain as an alive issue through the story of their struggle: 
.. it is only the story can continue beyond the war and the 
warrior. It is the story that outlives the sound of war drums and 
the exploits of brave fighters. It is the story, not the others, that 
saves our progeny from blundering like blind beggars into the 
spikes of the cactus fence. The story is our escort, without it we 
are blind. Does the blind man own his escort? No, neither do 
we the story; rather it is the story that owns us and directs us. It 
is the thing that makes us different from cattle; it is the mark on 
the face that sets one people apart from their neighbours.^ * 
If the Abazon delegation, along with the old man, was arrested by the 
military ruler, Sam, for apparent conspiracy to overthrow him, his story was 
carried to the University of Bassa, by Ikem Osodi giving the title "The 
Tortoise and the Leopard". It narrated how that old man struggled like a 
Tortoise before Sam, a Leopard, for water in the drought afflicted Abazon. 
Once while brooding, Ikem tried to analyze the root cause of the suffering of 
the masses and came to the same conclusion as the old man. It was then that 
he started his struggle: 
The prime failure of this government began also to take 
on a clearer meaning for him. It can't be the massive corruption 
though its scale and pervasiveness are truly intolerable; it isn't 
the subservience to foreign manipulation, degrading as it is; it 
isn't even this second class, hand-me-down capitalism, 
ludicrous and doomed; nor is it the damnable shooting of 
striking railway-workers and demonstrating students and the 
destruction and banning thereafter of independent unions and 
cooperatives. It is the failure of our rulers to re-establish vital 
inner links with the poor and depressed of this country, with the 
bruised heart that throbs painfully at the core of the nation's 
being^'. 
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Thus when he told his audience in that university about the arrest of the old 
man, people got agitated and wanted to know the reason. He stated: 
....Because story-tellers are a threat. They threaten all 
champions of control. They frighten usurpers of the right-to-
freedom of the human spirit... ^ ^ 
Ikem was a reformer in every sense of the word. He inspired the audience to 
accept the new change for constructing a new society: 
Time is short! We want results! Now, now! 
....No I can not give you the answer... Go home and think! I can 
not decree you pet, text-book revolution. I want instead to 
excite general enlightenment by forcing all the people to 
examine the condition of their lives because,... unexamined life 
is not worth living.... Writers don't give prescription. They give 
headaches. '^ 
One of the ideas that inspired the President of the Students Union of the 
University of Bassa, Emmanuel Obete, was: 
We may accept a limitation on our actions but never, 
under no circumstances, must we accept restriction on our 
thinking. ^^  
After that lecture, Ikem was killed by the police for his alleged link 
with the conspirators to overthrow the military head of the state. But things 
had spiraled out of him and a great revolution was in the offing. 
Christopher Oriko, Commissioner for Information, was - the next 
green bottle to fall. He was terminated and the police started pursuing him. 
Immanuel cooperated with him, and they struggled to overthrow the despot. 
When things went worse finding no option, they decided to under free and 
took the journey to Abazon. That journey was an allegorical journey one 
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their roots and traditions. They, the Prodigal Sons, were returning to their 
father's home. Thus two streams of thought, native and Christian were 
mingled, and Abazon became a metaphor: 
The journey to the North began five days later. The 
choice of Abazon as sanctuary came quite naturally. At the 
purely sentimental level it was Ikem's native province which, 
although he had rarely spent much time there in recent years, 
still remained in a curious paradoxical way the distant sustainer 
of all his best inspirations, so that going there now in his death 
became for Chris and Emmanuel something of a pilgrimage. " 
Achebe widened the scope of the journey by providing fi-eedom to 
each 'passenger' to reinterpret theology of his own. That has been meant 
when Chris analyzed the possibility of multiple meanings of the prayer 
which had been painted on the bus by which they were going to Abazon: 
For thine is the kingdom, the power and the glory, for every 
and ever, Amen! 
The sign-writers of Kangan did not work in dark and 
holy seclusions of monasteries but in free-for-all market-places 
under the fiery eye of the Sun. And yet in ways not unlike the 
monk's they sought in their work to capture the past as well as 
invent a future.'''' 
Emmanuel was not happy because of his adopted pidgin language and 
lack of good clothes. He expressed his feelings to Chris while explaining 
why the girl-passenger did not give him much attention: 
I did my best but she wouldn't bite. And do you blame her 
seeing these rags I'm reduced to?... Such a tramp! And on top of 
it all you should have heard the kind of pidgin I had to speak^^ 
The experience had a larger significance because on the one hand, he 
was alienated from the masses of his country who spoke pidgin, and, on the 
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other, the girl's vision of Hfe was so westernized that she did not pay 
attention to such an apparently poorly dressed man. Attention was paid to 
mere superficialities. That was the state of affairs after the colonial 
experience. Christopher could not speak pidgin and had never spoken it 
before, so he faced the problem. The disparity between the rulers and the 
ruled was there even among those who truly represented the proletariat. 
During the course of the journey, Christopher sacrificed his life to save a girl 
from being raped by a military officer. The symbolic significance of 
Christopher's death was that one could be a hero even if he makes sacrifices 
for a single ordinary individual. Ikem was also a hero with equal dignity as 
he too had died for the cause of the common people of his society. 
The disillusionment and disenchantment of the masses with the rulers 
was expressed in the merry-making on the road to celebrate the fall of the 
president, Sam, after a military coup: 
Make every man, woman and child and even those them 
never bom, make everybody collect twenty manilla each and 
bring to me and I go take am go England and negotiate with 
IMF to bring white man back to Kangan.^ ^ 
When such disillusionment was taking place Beatrice was exploring 
various ways to rescue the country from such degradation. She seemed to 
have found the cause of the malaise: 
If indeed they [Ikem and Christopher] were his [Sam's] 
victims... The explanation of the tragedy of Chris and Ikem in 
terms of petty human calculation or personal accident had 
begun to give way in her throbbing mind to an altogether more 
terrifying but more plausible theory of premeditation. The 
image of Chris as just another stranger who chanced upon death 
on the Great North Road or Ikem as an early victim of a waxing 
295 
police state was no longer satisfactory. Were they not in fact 
trailed travelers whose journeys from start to finish had been 
carefully programmed in advance by an alienated history? If so, 
how many more doomed voyagers were already in transit or 
just setting out, faces fresh will illusions of duty free travel and 
happy landings ahead of them? That was the day she broke her 
long silence and asked....: What must a people do to appease an 
embittered history? ^^  
Soon afterwards Elewa gave birth to a daughter whose naming 
ceremony was conducted by Beatrice. The naming ceremony was also 
highly symbolic in the sense that it was a new hope. Beatrice led the 
congregation and started a new kind of naming ceremony by changing the 
traditional method. She gave a boy's name to the girl child, "AMACHINA: 
May the path-never close." ^^ 
Thus Beatrice generated a new feeling among the congregation for a 
new egalitarian society. The congregation comprised people from diverse 
linguistic and religious groups who affirmed their faith in her. The uncle of 
Elewa also supported her. Her leadership in the new nation was symbolically 
presented when she was enlightened them about the message of Christopher 
pertaining to 'the Last Green'. When she soon returned to the congregation 
again, she asked them: 
Why are you all sitting in darkness? She said turning the lights 
on 39 
They emerged from many kinds of darkness: traditions that no longer 
had any meaning. Elewa's mother was brought round as was her uncle. Then 
a woman performed the naming ceremony. Another gender barrier fell when 
the girl was given a boys name. Thus the metaphor of the ten green bottles 
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had a wider implication. It did not only refer to the bastions of a cause 
collapsing one after the other, but the barriers of superstition, ignorance and 
taboos. In an interview, Achebe stated she was leader in the true sense in 
that new nationalism not only because she survived: 
Surviving is a part of it. You have to survive in order to 
lead. She suddenly has the group around her acknowledge her 
leadership, I would call it leadership. If you mean that she is not 
going to take over the state of Kangan... if it sees leadership 
only in terms of the conventional, the kind of leadership that 
man created for himself, then there is going to be a lot of 
trouble because that's precisely the definition of leadership 
that's wrong."" 
Thus, the novel ended with every individual of the nation being a 
leader of sorts, not just the one at the top. But for the management of the 
nation there would have to be someone at the centre, one who really, 
represented the people of the nation Elewa's daughter seemed to be the 
messiah or the panacea as her naming ceremony was conducted by "all of 
us""" as Beatrice said. 
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CONCLUSION 
Chinua Achebe's contribution in the field of African English literature 
incorporates a large number of his works. Yet to evaluate him in terms of the 
five novels will not be an underestimation. His treatment of Afi-ican subjects 
from the African perspective has opened up a new school of novelists in his 
own name. For many a critic Chinua Achebe is the father of the African 
novel because of his contribution to the Africanisation of the novel form. He 
has used oral tradition as his prime source for both his themes and 
techniques. 
In his novels, extensive use is made of myths, stories, folk-lore, folk-
tales, and proverbs. They serve a vital role in guiding the modem Africans to 
understand their past from an appropriate perspective and to find a new 
vision for the fiiture. The novels which were set in the past basically 
depicted how some people of that era violated the wisdom and knowledge of 
the oral tradition and paved the way for their respective tragedies. Those set 
in the modern era emphasize the need for the re-education and re-generation 
as modern western educated elite have lost all touch of spiritualism resulting 
chaos in social and political spheres of life. 
While in his first two novels he emphasized that people of that era 
were living in a society which had a rich cultural heritage, including the oral 
tradition, to meet its ideals; his novels which were set in modem Nigeria 
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constantly tried to re-interpret those myths and stories of the oral tradition to 
meet the new socio-economic environment. Beatrice Okoh became Chielo, 
the priestess of the new society, and the old man of the Abazon delegation 
illustrated the suggestive meaning of saluting, every one and thus giving him 
his due. In a modem African state, for a pluralistic society, one could learn 
from the collective wisdom of one's elders as the old man taught the 
significance of salutation: 
Every man has what is his; do not bypass him to enter his 
compound.' 
That presence of individualistic and, at the same time, socialistic 
attitudes of Africa's traditional culture still pervades the rural societies. But 
their adequate representation is not there because the leaders, like the 
tortoise of the folk-tale in Things Fall Apart do not belong to them. The 
reference to that story in Anthills of the Savannah was an example of 
educating the so-called educated elite, the 'been-to's' vis-a-vis Africanisation 
of their minds. The message was that if they pretended to co-operative with 
the masses, they would be ruined in the course of time. That education was 
necessary for the leaders of Post-colonial African states. Achebe tried to de-
Africanize the perverted western values and advocated the good things by 
depicting sympathically those characters who had imbibed civilized values 
of the west. In A Man of the People, Achebe even went to the extent of de-
Africanizing his hero, Odili Samalu's western perception, in evaluating 
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native values and people when his father Hezekiah Samalu expressed his 
non-belonging to western culture as the reason for not getting any 
information regarding Odili's dealings with the local MP, Chief Nanga: 
It does not surprise me that you slunk back and said 
nothing about it to me. Not that you ever say anything to me, 
why should you? Do I know book? Am I not of the Old 
Testament? ^ 
This alienation of the western educated native elite from their people 
and culture brought disaster to Sam, the military dictator of Kangan. 
Christopher Oriko realized the fact at the end of his life and redeemed 
himself. He illustrated this point with the metaphore "The lastgreen"\ After 
the fall of Sam, the depiction of the victory of the masses was another 
dimension which shows that de-Africanization of western value is not the 
final solution to the problem. Natives are expected to bring about a synthesis 
between the good things of both the cultures, and fight against the evils of 
both the cultures, rather than making either of them as 'the Other'. Ikem 
Osodi of Anthills of Savannah thus fought against the evils of western 
culture represented by Sam, and sacrificed his life for it. Christopher stood 
up against the crimes perpetuated by the post-dictatorial regime of Sam and 
became a martyr. This issue was also dealt with in No Longer at Ease: Obi's 
acceptance of western values was not a curse to Africa. Here, when Obi 
insisted on marrying Clara, despite the fact that she was an Osu, Joseph, his 
friend, thought it was another problem, rather than solution to the problem, 
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that western education was bringing to Africa. Achebe lias depicted Joseph's 
reaction in this way: 
"You know book, but this is no matter for book. Do you 
know what an osu is? But how can you know?" In that short 
question he said in effect that Obi's mission-house upbringing 
and European education had made him a stranger in his country 
- the most painful thing one could say to Obi." 
Thus, Achebe's vision for the future of Africa is complicated. If his 
five novels are read there is enough material for generating an individual 
vision of life, personal and social, presented from an African perspective. 
His novels bring home a positive message through his characters and the 
narrative voices. To a non-native reader, it may even seem like preaching. 
However, it is always fascinating though at times it may be mind-boggling. 
Many a time he used the narrative voices to introduce and explain various 
customs and rituals of traditional Igbo religion. The voices, however, 
remained impartial. They introduce evils as justified from the native 
perspective, and again mould the reader's thinking in such a way that the 
whole scene appears in stark reality perhaps as an evil custom. 
The image that emerges is that the pre-colonial society was not merely 
stagnant, and afflicted with superstitions and evil customs since time 
immemorial. In Things Fall Apart and Arrow of God, Achebe narrated many 
instances where such evil customs were abolished by the people of the pre-
colonial era. Thus, that society was dynamic and the change that Africa went 
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through in the colonial period and the post-colonial period is an extension of 
that dynamism. His concern in the five novels is that that dynamism should 
not be hampered by anyone at any time. That may be the reason, why at the 
end of some of his novels, there are certain implications which stand for the 
optimistic and bright future of Africa. So when Africa's culture came into 
contact with Western culture, there occured a conflict and contradiction and 
people are expected to go through them for even a brighter future. 
In his first novel Things Fall Apart, Achebe depicted the Igbo society 
with its history, religion, myths, folklore, fine arts and language. They along 
with other things represented a civilized society. The novel explores through 
history Igbo native words that traditional world and the human condition of 
that society. Its history remains open ended as the narrative voice changes its 
perspective, and multiple voices emerge to delineate multiple versions of the 
time. Thus from the novel, one can get histories of the era rather than one 
single history. And since it is a piece of art, it enlivens the imagination to see 
not only that society but also the outlook of its members. The novel, with all 
its wisdom and tradition of oral literatures not only records the evils of that 
era for the purgation of modem African readers, but also works as an anti-
dote for their prejudiced and biased assumption of Africa's history and 
culture. The story of the tragedy of its central character, Okonkwo, 
illuminates a balanced way of reacting to new incidents and happenings as 
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the traditional wisdom expected. The deviation of Okonkwo from this lesson 
resulted in his alienation and death, followed and supported by none. This 
dissertation of Okonkwo's descendants in terms of his own stand against the 
whiteman and his culture has, thus, symbolic significance. 
In Arrow of God, Achebe depicted the Nigeria of the 1920's and his 
major concern was to deal with the myths, power relations of the native 
society, and the influence of western culture on them. He has depicted how 
Africa makes new myth to meet emerging problems. The creation of 
Umuaro as a Clan and the installation of Ulu as their protector suggest that 
new myths and metaphors could be created in that society to meet any 
eventuality. He wanted to explore, through his fiction, the relations among 
individuals, society, its priest and the god, and how that native power 
worked. In that way Achebe was giving a new myth to African traditional 
society for the education of the people of Africa. By this time, fictitious 
places like Umuofia, Abame etc. had got enough currency among the 
characters of Arrow of God. Ezeulu, for example, referred to the killings of 
the people of Abame as an example of the consequences of the arbitrary way 
of dealing with the whiteman at a time when some of their own people have 
left their native religion and culture. But Ezeulu was proud of his own 
culture and society before the whiteman. But he wanted to learn through his 
son Oduche the knowledge and wisdom of the whiteman. It was a projection 
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of his own culture and a sign of dynamism. He was not suffering from any 
cultural denigration. He wanted to use the secrets of the whiteman and 
sustain his society from its impending fall. The fall of Ezeulu for not 
compromising his stand as a Chief Priest of Ulu brought disaster to his 
society. In one respect, it was the end of a glorious period of African society, 
and in another, it was the birth of a new era. It is left for the readers to 
decide and interpret. The birth of a new era is suggested in the dream of 
Ezeulu: 
He [Ezeulu] rushed out and ran into Ugoye's hut calling 
her and her children but her hut was already falling in and a few 
blades of green grass had spouted on the thatch... The noise of 
the burial party had since disappeared in the distance. But 
beside the sorrow of the solitary voice that now wailed after 
them they might have been returning with a bride. ^ 
Achebe's second novel No Longer at Ease shows the widening of the 
village and clan life to encompass a national identity. By this time, native 
Africans had absorbed enough things from the West to stand on their own. 
But the tragedy lay in the fact that they were not able to synthesize the good 
aspects of both the cultures. The novel can be regarded as a reprisal of 
western views that Africans are born corrupt Achebe had depicted that it is 
the colonial machination and the western influence that had corrupted the 
natives. In the novel he has made extensive use of Pidgin English which was 
replacing the native African languages in the course of time. It is almost like 
a lingua franca, colloquial and highly expressive, and it shows the 
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replacement of native things for tliose of west. The disintegration and 
fragmentation of African culture was further highlighted in the novel. The 
modem African elite had now completely lost their traditional values of life. 
In his reveries, Obi thought that he did not believe in his father's god, nor did 
he believe in the existing political system. People like him were wandering 
between two worlds. 
The setting of his fourth novel A Man of the People is post 
independent Nigeria. In the novel, Achebe portrayed in detail the corruption 
and malpractices of Nigerian life. In a new nation, politicians exploited the 
masses and their traditions to enrich themselves. He has also highlighted the 
misconceptions of the western people in perceiving the nature and realities 
of African culture. Thus, in his first four novels, Achebe had made it one of 
his functions, as a writer, to disqualify any representation of western writers, 
administrative or missionaries as authentic. He had depicted their problem in 
understanding native African culture. Thus, George Allen, the District 
Commissioner of Things Fall Apart thought that he was for the first time 
bringing civilization to the lower part of Niger. Captain Winterbottom of 
Arrow of God thought he was dealing with some 'raw' people who were 
quite unruly to rule. To him, there should not be any compromise with 
natives in terms of culture. He was there to teach his culture to them. Mr. 
Green of No Longer at Ease believed Africans were corrupt and it was 
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something natural to them. In these three novels, set in pre-colonial and 
colonial Africa, Achebe depicted that their misconceptions of African 
culture led them to break a well-knit social structure. The result of which 
was reflected in the post independent Nigerian society. A Man of the People 
and Anthills of the Savannah depicted that and explored for solutions to the 
problems. 
The rise of neocolonialism reached its climax with the dictatorship of 
Sam in the novel Anthills of the Savannah. But Achebe was not pessimistic 
about the condition of post independent Nigeria. In A Man of the People, it 
was stated that a new school had been set up in the name of Max, the martyr, 
and in Anthills of the Savannah it was the naming ceremony of Ikem's 
daughter in which the readers can pin their faith for the regeneration of 
Africa's cultural ethos. 
The decolonization was felt by the intellectuals of post independent 
Nigeria, Odili Samalu was thinking of writing a novel on the coming of the 
first whiteman in his district, and Beatrice was called Chielo of the modern 
society with pride. Even in No Longer at Ease, they started to reclaim their 
roots and identity. Obi enjoyed native food; and with Christopher, he ate 
yams with fingers. Achebe commented: 
The second generation of educated Nigerians had gone 
back to eating pounded yams or garri with their fingers for the 
good reason that it tasted better that way. Also for the even 
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better reason that they were not as scared as the first generation 
of being called uncivilized. ^ 
And Ikem delivered his last lecture in a University from the wisdom 
of traditional oral literature. He told them a story from the oral tradition 
without any hesitation. Thus Achebe's fictitious presentation of Africa's 
myths and history has brought some degree of confidence among his people. 
But one still can say that the task was incomplete as Sam believed that the 
people of 'Abazon' believe in 'rain-makers' and they are not worthy enough 
for him to meet them. He regarded it as an insult to the western educated 
'intellectuals'. 
Achebe through his fiction tried to generate the African aesthetics 
which had been denigrated so far by the West. The very word 'black' stood 
for evils as 'white' for good and holiness. Achebe took the other stand to 
rescue their humanism and aesthetics. In No Longer at Ease, he stated: 
Sometimes one kernel [of a palm-nut shell] was shiny-
black and alive, the other powder white and dead "^  
Such attempts to reverse the meanings of unexamined metaphors 
which undermine Africa's culture and honour was made throughout his five 
novels. 
With Chinua Achebe, Nigerian Literature and thereby African 
Literature, have reached a significant milestone. The era of glorification to 
prove something, and the era of denigration to assert a particular 
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metamorphosis and state of mind are over. He looks at both sides of the 
moon and is neither simply spell-bound by its beauty, peace and tranquility, 
by its creators. He accepts it as it is. That is the objectivity that he would like 
the young generation to have. Besides, it had a rich cultural heritage, a 
system that was cohesive. Citizens should know themselves and understand 
their identity in this process of re-education and regeneration. The Nigerians 
particularly in the south practice the native and Christian religions side by 
side; they may live in cities and cosmopolitan towns but go back to their 
roots in the bush. Many live a dual existence, and ceremonies, be they births, 
marriages, deaths are solemnized twice, according to the native and church 
styles. They have not forgotten their past or given up their heritage; rather 
they have embraced Christianity as a new way of life. They worship their 
native 'gods' in spite of being Christians. Its a new civilization altogether, 
something that the British had not bargained for. They are more afraid of the 
native Gods and their wrath than the beneficent Christian God. 
Achebe's contribution to the semantic and syntactic aspects of English 
language also allowed the African experience to surface untainted in their 
colonizer's language. In his five novels, he has attempted to portray all the 
dimensions of Igbo culture. Sometimes, it has been done through the 
conversation among various characters and sometimes through the narrative 
voices. He has also illustrated many a critical concept and traditions in his 
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critical writings which should be read side by side with his novels for a 
better understanding. 
Thus, Achebe, through his novels, not only constructed a well-knit 
concept of Africa as a continent, not inferior to any other continent, but also 
offered the world a new horizon of culture and civilization to explore. His 
novels are also perfect pieces of art which represent and recreate their 
respective times. They also keep their readers busy in finding things to build 
even a better destiny for Africa and the world. 
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